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conception and 
Siddhiyar. In 

page 167 of this edition, we find the process of Union with God, by 
the Tamil stanza ; 



The above quotation clearly denotes the high 
regard which Tamilians possess for Lord Hiva and 



CC 



^j£luJT€S)LD UJrB QJ 'L p rQ 

^jfShurQf; ujp 9 ib^rj 

(g)ji QiturGp (§$g>@wpi. s au3mmaQm!r(^(E] 

■ &-L-irGp <Siirri—rrGfS @myzfij£l(r$umu ujirQ&i •’ 



— which runs in English as follows:— 

if 

“ By the Grace of God, getting rid of the “bonds of knowledge 
and ignorance, receiving in His intelligence, the knowledge 
obtained by hearing, contemplating it in the right way in, 
without the conjunction of the anthahkaranas and avasthas, if 

t 

you melt yourself in God. ’ ’ 

This is the subject of the supreme praise by His Holiness Guru 
Gnanasambandha Desika Paramacharya Swamigal, founder of thii 
Adhinam, in his Siva Bogasaram, stanza 23, 

“ uirite&iflpp jprQeosomib utrirppflaS&r QjfitiSGrt 
epir urr$ Qua glut ” 

« f If one doth search through all the books, 

That are spread on earth ; 

Just one half of a single verse 
In Siddhiyar will do 

,• , ,r rt " 



and Si. Thayumanarrar, 
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uirjsl ®§0$ i ?.<i l 'gir<2&u umteS^^Lcrrs s_c®rseoi£> 

pirir Qurrvor&rq.&x>tuf #ir@tBtreir <br,i,wirQ<ornr *? ” 



« The whole world’s knowledge in half a stanza. 

He revealed ; Oh I when shall I reach His Golden Feet ’ ’ 



The stronghold of Hindu loyalty is his religion. Love and 
service dedicated to the Supreme one alone, who was never subject to 
births and deaths and who is Anafchimuktha and Hirmala, will be of 
avail. 



The Saiva Siddhanta is the most intrinsically valuable of all 
the religions of India. Saiva Siddhanta is simply referred to as 
Siddhantaxn, which means conclusion of conclusions It is both a 
philosophy and a religion. As a religion, it is universal and treats 
both of Purvapakkam and Supakkam. Saiva Scriptures are the 
Vedas, 28 Sivagamas, and Thevaram, Tiruvachakam, Tiruvisaippa, 
Tiruppallandu etc., of Panniru Thirumurai. The authoritative works 
in Tamil, on the philosophy of the Saiva Siddhanta are the Fourteen* 
Sastras viz. s 



1. Tiruvunthiar (Tiruviyalur Uyyavanda Devanar) 

2. Tirukalitrupadiyar (Tirukadavoor Uyyavantha Devanar) 

3. Sivagnana Botham 4. Sivagnanasiddhiyar 5. Irupa Irupahthu 

6. Unmaivilakkam (Tiruvathigai Manavasagamkadanthar) 

7. Sivaprakasam 8, Tiruvarutpayan 9. Vinavenba 
10. Potripahrodai 11. Kodikavi 12. Nenjuvidnthoothu 
38. Unmainerivilakkam 14. Sankarpanirakaranam. 

Of these, numbers 8, 4 & 5 and 7 to 14 are the works of the three 
Ackaryas viz,, St. Meikanda Devar, St. Arulnandhi Sivacharya and 
St. Umapathisivam. To give the world a general understanding of 
the truth and principles of Saiva Siddhanta, my esteemed friend late 
X M. Nallaswami Pillai, B. A,, B. L., cherished a strong desire to 
translating the above sastras into English. Sivagnana Botham of 
St. Meikanda Deva was first translated by the said friend in the year 



&efflj£u &.(JUirQuiTfSLb GtpjSiu rrir 

iSfsj&lQlfUfr iSilT&ir&lb — * 

uatkrLjeSqsv) Quit prB Q&irq l uir&iSItOrr Q%(£$<3re$$) 
Q.@mmL&QiE{6! qppjjp). 
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1895. Though this work is so short in dimension the mastery of it 
will give one, real insight into the philosophy of Saivism. In 1897 the 
translation of the present work “ SIVAGNANA SIDDHIYAR ” was 
undertaken by my friend Mr. J. M. Nallaswami Pillai and was 
completed in 1902, having been published in the Siddhanta Deepika 
It was published in a book-form only in 1913. 

About a hundred years ago, Dr, Graul had published a transla- 
tion of Sivagnana Siddhiyar, but it did not seem to have attracted the 
attention of European and Indian scholars alike. But Rev, G. M. 
Cobbain s translations from St Pattinathar and St. Thayumanavar 
,Dr. G. U. Pope’s translation of Tiruvachakam, all about the beginning 
of this Century, have interested the public. It seems to me that many 
of the scholars had to come across the philosophy of Sri Sankara. In 
ordinary practices, the Siddhanta Saivas are hardly to be distinguished 
from those Hindus who followed Sri Sankara. Hence, all the scholars 
have supposed that Sri Sankara’s Vedanta represented the philosophy 
of the Saivas too. 



The Tamil literature being saturated with the Saiva Siddhanta 
philosophy, the few European scholars like Rev. Dr. G. U. Pope and 
others who laboured hard in this field, had been led to think that this 
philosophy is the choicest product of the Dravidians or Tamils. Our 
Tamil Acharyas were also great Sanskritists as our author of Sivagnana 
Siddhiyar himself was called *■ Sakalagama Panditha ”, before he received 
his Dikshanamam of “ Arulnandhi Sivacharya ’* from his Gum 
Meikanda Deva. Our author states clearly in his preface page 7, and 
in verses 13 to 15 of Sutra 8, in pages, 156 to 158. # 

“ Religions and Postulates and Text-books are various and 
conflict one with the other. It is asked which is the true 
religion which the true postulate, and which the true book. 
That is the true religion, postulate and book which not conflic- 
ting with this or that everything within its own folds. Hence 
all these are comprised by the Vedas and Sivagamas, And these 
two latter are imbedded under the Sacred Feet of Hara 85 



^shQffiQLJrdr Qfipeid&irtseo 

miTjpy &LDIUW Qufr 0&r jtfrSd 
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6. As they expound all the truth, vedas and again as are called 
(Puglia) (Revealed Books), their immeasurable meanings are given 
out duly by those who possessed the Grace of God. Smrithis and 
Puranas and Kala Sastras form ea tfigir&> (guide ‘books), while Vedangas 
and Upangas form &*nL,gir & j (aid books). Vedas are general and 
meant for those of the world; the agatnas are special and revealed 
for the benefit of the Sakthinipadas and they contain truths of Vedanta. 
Hence all other books are Poorvapakka books and Hivagamas alone 
.are Siddhanta works. In the Siddhanta, the Supreme Siva has 
graciously revealed that He will mature souls (Jivan Muktas) in one 
birth, after len.oving their Mala uufth , b\ bathing them in the ocean 
of Guana, and making them drink of His blUs and freeing them of all 
future births, will place them under His feet of Pinal Mukti. 



Rev. Hoisington. an American Missionary attached to Batti cotta 

Seminery, the first translator of Sivagnana Botham into English 

observed,- “the Agama which contains a doctrinal treatise given in this 

work may safely be ascribed to the Philosophical period of Hinduism ” 

The only Religion, which stood against Buddhism and Jainism in the 

palmiest days and into which they finally merged themselves without 

leaving a single vestige in India, is the Saiva Religion. The struggle 

between Buddhism and Jainism and Saivism are celebrated in the 

annals of our Saints and of these Saints, the great Manickavasagar, 

author of Tiruvachakarn. belonged to the Buddhist period and the 

great Gnanasambandha and Vakeesar, authors of Tkevaram, belonged 

to the Jain period. After the four great teachers of Siva religion, who 

flourished before the eighth century A I). several currents of thought 

flowed into the Tamil -land and swayed the minds of the people. The 

rival systems of philosophical thought propounded by the several 

commentators of Brahma Sutra cjeated confusion in the minds of the 
»*»«***■ 

people. Although distinct expressions of the essential principles of 

the Saiva Siddhanta system could be found in the sublime devotional 

1 " „ 

^ y ^ ^ ^ ^ ^ ^ ^ iii. 1 n ^*^5 neither they could be easily seen nor could 

they be maintained the absence of an exposition of the truth in a 
scientific manner, at the bar , of the Rationale, against the opposing 




claims that came armed with logical methods of attack, armoured 
with quotation from vedic texts. It was at such an age in the religious 
history of South India that Sri Meikanda 1 ’eva made his appearance 
as the Rising Sun of Spiritual Splendour, dispelling the darkness of 
ignorance, and confusion in the minds of the pepple. It was given to 
the genius of the infant-Saint to supply the long-felt need of a 
scientific treatment of the principles of Saiva Siddhanta religion and 
philosophy and placed them on a logical foundation. 



Sivagnana Siddhiyar is divided into two books, Parapakkam and 
Suppakkam. In the Parapakka of six chapters all the Hindu systems 
from Charvaka philosophy to Mayavadham are stated and critisized 
in 301 stanzas, and it is similar to Vidhyaranya’s ‘SarvaDarsana- 
sangraha’ is treated of the former. What Vidyaranya has compressed 
in one chapter in a few pages, under the heading l 'arva Darsan' is 
treated by our author in his Supakkam m 328 virntthams, The ground- 
plan of this work is the same as that of Sivagnana Botham. But it 
contains in addition a chapter on logic (jyaraoa; gg a>) 



Since Umapathi Sivacharya, the fourth in succession from 
Meikanda Deva, gives the date of his work ‘Sankarpanirakaranam* as 
1255 of Salivahana era (1313 A. D.), the date of Meikanda Deva will be 
about 1200 A- D. Of the different Commentators of Siddhiyar that of 
Sri Marai Gnanasambandham seems to be the earliest. Sivagra Yogi the 
founder of Mutt at Sooryanarkoil is also another commentator about 
1555 A. D* Sn Velliambalavana Thambiran has brought out a com- 
mentary "Gnanavarana Vilakkarn’ which should see the light of the day 



Unlike the Hindus of other parts of this vast peninsula it is 
the peculiar pride of the. Tamilian that he possesses a Tamil Veda which 
consists of Thevaram, Ti.ru vaishakam etc. As Swami Vivekananda 

a. 

observes, ‘Vedas are eternal, as truths are eternal and truths are 
not confined to a particular language alone- ’ The authors of Tamil 
Veda are regarded as Avatars or Jivanmnktas. The Jivanmuktas are 
well-defined in the notes on Sutram XI page 197 forward. They, who 
see the pararii by Paragnana, ( will alone see Param and nothing else. 
The knowledge of anything else than God is various and differing 
ignorance. The. true Gnana is what transcends all these, Sivagnana. 
Hence. Jivanmnkta perceives Sivam alone. 




Saiva Sinddanta System of religion and philosophy which has 
been fostered and kept alive by a great number of sages, saints and 
seers has mostly been confined to the Tamil language. The contribution 
made by late J. M. Nallaswami Pillai, B A-, B.L., in translating the 
i mportant works of the^system is something remarkable. He was a 
profound scholar in Tamil as well as in English, and generally accepted 
to be one of the well-informed intepretors of the Saiva Philosophy 
to the English-knowing people. All his works had become out 

H ^ 

of print and as his inheritors were not able to get them reprinted, 
His Holiness Shunmuka Desika Gnanasambandha Paramacharya 
Swamigal. 24th in the Holy line of Acharyas of this Adhinam 
was ranch pleased to obtain the Copyright of all his works for 
this Adhinam. His (JMN) translations of Sivagnana Botham, Irupa 
Irupathu and Tiruvarutpayan have already been published by this 
Adhinam This is an attempt to introduce his works to the public just 
to meet the need of English works on Saiva Siddhanta. It is believed 
that such works as these will propagate the Saiva Philosophy and infuse 
the inquiring and thinking mind with zeal to learn the religion and 
philosophy from the original works in Tamil. The Adhinam has 
puplished till now eight of the fourteen sastras with text and translation 
and presented to the public. This edition is a reprint of translation of 
Sivagnana Siddhiyar published in 1918 Header of the first edition of 
Sivagnana Siddhiyar may come across some slight changes in the 
translation since it has been gone through and modified to some extent 
by Sri Sivapadhasundaram b. a., of Jaffna. This Edition of Sivagnana 
Siddhiyar has its Tamil Stanzas also printed above each translation, so 
that it may help the reader to understand the subject easily. 



The present head of this illustrious Mutt of Dharmapuram 
Adhinam, His Holiness Subramania Desika Gnanasambandha 
Paramacharya Swamigal the 25th Head, the cultivator and promoter 
of classical, religious and secular. education has graciously been pleased 
to publish this edition. Since the printing of this volume was to be 
carried in a hurry and completed in a short time s?ome mistakes here 
and there have crept in. These mistakes are corrected as 
per errata attached. 



I will be failing in my duty if I do not recognise the gracious 
order of the present head of the Mutt in asking me to bring out this 




« * 



Vll 





odifeiou with an introduction for which act- of kindness, I sine 
gratefully tender my heartfelt thanks with due regard to the sacred feet 
of His Holiness. This work is now published in sacred memory of His 
Holiness Shunmuka Desika Gnanasambandha Faramacharya 

Swamigal 24th Head of this Adhinam on Monday the 17th day «of 
May 1948, Third Annual Gurupuja Day, 



With these few words, I commend this volume to the notice of 
all those who are much interested in the study of religion and philosophy 
of our ancient land of INDIA. 



Pulavaraham, 

Mayooram. 

5 — 5—1948. 




Senior Professor of Tamil and Vice-Principal, 



Dharmapuram Adhinam & Adhinam Devasthanams 

Oriental College, Dharmapuram. 
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LrT»iJ,sv suiry)^ 



INVOCATION 



©aiQu®if5irfi3r 



TO THE SUPREME 



<3/(5pu9®Jir ^<Sfrsi9eo G&tr$ 

qpirpfdiutriu ^Slsoih ffdrp 

LDir^SmiLfib epQTjuir&p $l -i© qjitQ^it 

l&(§ err mnmflujfr til etn&JUULb Quirjbpu 
uir^LLjgi $ rr ipu 

UL-.Qwr®fl&iih u®)&$rr®Lh u/rqsgir uir^p 
pir $}U}g 8 pfTLnmir&srr &irpGp 6®GMp c §) l 4> 
'$<srnnr@ Gufostli susitu it $ putr la , 



1. He, who has no beginning, middle and end, the Infinite 
Light, Love and Intelligence, the Consort of the Mother of the 
world clusters, the Supreme Lord of the Devas, who, praised 
by the world, with the hanging coral braids, adorned with the 
half moon, dances in the arena of the spreading Light (chidakas) ; 
His pollen-covered Lotus Feet, I will make my crown, and let 
my unchanging love grow towards Him. 



^ijDjqjss)^ &LMJ& G<£frir&(j$ui 'SfQJMQiir Quir@errrriu Gsu^tn 
<gji9tu& il GDL-pp/nu Gsupii jDfb&m (<$) 

%3f (jJjGfT IT ®) lAGSTGSf} <3j LAGDIfiGlUIT l — LI Li (S3)S , '?‘ 

QejflQ&jiryS tutrgi \$&tjn ffioiwruf. ssxsuuuir ib. 




S1VAGNANA SIDDHIYAR 



2. Let me place on my Head, the feet of Siva who stands 

as the goal of each of the six forms of Religion, who stands 
in the special Forms conceived, by the various internal schools 

of Saiva Religion, and yet stands beyond all conception as set 

forth in the Vedas and Agamas (according to the Ideal of the 

Siddhanta Saivam), and fills all intelligences with his Love, and 
becomes the Father and Mother, and fills inseparably one and all- 

in the above Mangala Verse, the author sums up the 
substance of ail his teachings for the elucidation of w T hich the 
student is requested to look up Sivajnanasvami’s commentary. 

SAKTI 



ff<y65T0s}r GSujjbjBM ^jSSTULb 

^&uuQlditQ GliwsldS} &rrir tmShp 

GjS&QTjGULQ *9 ( 75 ® / (§611 lb $L.q£(3Ll LDir&l^S 

QpsthqLLFr digs C d^&Qldt-® Q&gogu lbftQlj 

Gu&rihu $L.ti963)jrQiUGorLh Qujnjrjj Gistr^Qu 

QuQ^ujQufTdSLb *9j&)6UiUGrflp < gijLJ L9 (DUiSSm u,jih 
*sji4-LU(^Grr^ •suugsxl- mfl(^d(^Lh 
* 9 \os(BsGruj(Tf)L-. u(r@LtjGOir Q&asrmfi msu u u it ld , /el 

3. She, who becomes manifest as Isa’s Supreme Will, and 
Power, Jnana, and Love, working for the origination, sustentation 
and resolution of these worlds ; and who assuming both Rupa, 
and Arupa and Ruparupa becomes God’s Supreme Consort, these 
worlds and their contents ; who, giving birth to all forms of 
life, and making them eat their fruit in the respective worlds, 
destroys their bodies in due time ; She, my Mother seats Herself 
in Majesty with our Father in the hearts of the Sinless Devotees* 
Her gracious Feet, let me place on my head. 

6)3 J& TlUJit 

GANFSA 

gliLiLbL^v > [rw Q&tuiLf mrrn 

$n-rk$<obHg} (Lpiq-UJ Goj<m uj 

fiium^Guir {perflujir® GT-tingjih (fiosrj® 

<$&sv6U(?55)ir LnSsoinrrgi , L-rru^u 




SUPAKKAM 



uujiB&gfiiEi &rr.n>fr pQ(rg<srr ur^u 

L} (fl UjG) gUT (flj f§QffQ<35[TLL(^Ll QuffJlU UWGl tq^tk 

& UJ i @ <ak c3>l 1 $ <55 <& tA60fEJ&®T PJtllfBg Q U IT JD £ 

® Q$ 4 0 3^ P $ L$ & & 66/T gj(5V QflUGUTLC* 



4. For the completion of this my work in Tamil verse 
without any obstacle or blemish, I praise with love and fervour 
the lotus Feet of the Elephant* God Ganesa who, begotten by the 
Omnipresent Light and His Mountain Wife, has five hands, four 
shoulders, three eyes, two feet, and a long tusk and a big belly. 



JrUOTIXffiwf tUT 

SUB RAM ANY A 

^®us[)/y4 &ltild^i(ei< 3>F ^(§(EJsSsogr<so Q^rflb^ 

QairpgieB}jr8(i§ *i> ^($Lb(gjqT}Guirmi 
^(ff,LDm)fQinrr (y)GGfl®jrr(Lp<SGfl G^sumr 

ffisiJGWqfjmCD&ir J$(njU)&BoG ^euiS&vGujirir Q^ujojih 
QuirqfjLbtgtm/niufrir ^ip<so<sBffk siirmr m>^u3jb 

^irQatrmr Gi^ireuirg Quit pgnb^ficy turrir&wr 

a(r$iDm>jDiL!(r GLUoiMEUjqijQrfta xfs@m 

s jfisSSsBUB aeir 6T(&$fr<$j3$jb «0^<§tsb msuuunnb. 



5. The gracious Infant Guru, who taught the import of the 
rare Vedas and Again as, Angas and Sastras to Agastya ; the 
Muni of Yedic Munis, The Deva of Devas. the loving Child of 
Siva, the God: of the Yogis ; the Hero of victorious Heroes, 
Skanda, who gives liberation from the bond of births to those 
who worship Him incessantly with flowers of holiness and water 
of purity ; His Twin Feet let me plant on my heart and on 
my head. 

Q w uli * sot l_ G §, sn jb ir iu gss) ir 



St. MEYKANDA DEVA 

u<mr ss)i icsGmjT) ojmr L-H jdjdu u&fsGjS&r (gj irmrih 

u[flrbQprr{ig ! L<3 : ' up mg fzrr jd& 

<$6937 L_^0 <2jLUi6U)(5\J (Lp&D&& Q GfT 60 SO (T Lb 

&mr $ jDUiji &ir(Fl<SBf!Gm6Q ^^Gjjirmr 

^smL^LBeoiru Quit yS®} LjebL~(^yo Qsiism Qsmriu Gw®! 
Qindj^mri— G^ajeori/Jr^ Gtn&isu fBtr j&<s$r 

ljgmtl- rfla in&iirptrfpf ®trpGp QJirq^iih 

Qutr jhuirpib (sruGuirgtb Glut jbjD®i Q&iiisufrth* 




SI V AG N AN A SIDDHIYAR 



6. The gracious Sun, which shining on this universe, 
opened the lotus-bud of the human hearts, on the opening of 
which, the bees of the ancient Vedic hymns hummed aloud, the 
fresh honey (of gnana) gushed out and the fragrance of Si vain 
spread forth ; He, Mevkanda Leva, who lived in Tiruvennei- 
nallur, surrounded by groves in full bloom, the great Saivite 
Teacher, His Golden Feet which outrivals the lotus, resting on 
my head, I shall ever worship* 

The imagery in this verse is simply exquisite* 

«9i a9> 611 IU I— A * LL 

PREFACE. 

inrrGOajffiruur ldss> jd iu rr Larrrr&s*! 

Gsxsmu&ppir &LMbG<supLh wthjrji (Lpmsrr 

jgll SsoGujoamb £_6wif fii §?mji)oi]®5r aysGso Qrsir&tgj 
G}tB[r®srGV>Ln*2>tqjj[5 p€U!r(ipmiurrm jgj&j inirnjj 

G<5vSsouj<5tiir Gyrs^mp &<srr <s^^l QUujS 

Q<suGjn(yp Qinrr ssr^ 4 © i$gstjb Gurrg) 

& (r <sc<5ii L£ir m (§efruuu}.u3 jb pwQ rSesrp 

&<s\>LD'gi)&(rm Gr5'oljr<ssr^j!S pekem mp ^(rGsotr. sr 

7. My attempt to declare the knowledge of the Supreme, 
who was unintilligible to the gods and the Vedas, and in the 
presence of the Lord’s devotees who have no thought except that 
of clinging to the Feet of the Lord, after knowing in truth the 
substance of the Vedas and Aga-mas and other books of knowledge, 
is like that of the water standing under the hoof of the cow 
braving itself out for comparison with the roaring and spreading 
united water of the seven seas. 

liQL.I&yz esujbihprr intrprr 

GfBujQtnrrG} pirtlututsp L/peoGuir surruSeo 

&L.QQLD[ry9 LflijDBsoQujrrQ) @Lpn$ e$wr jpnb 

(SJ&uuifi&ir u. l hp6$»u9&& r§6oa8u GuirjbjS 

tcnrQisuis Q&vQGtissrjru Q&rrmr® suiryzGurr 

*2>l &)G u rr <*o iDesrgpjfiLQybu i-jgog&ld GiuirQp&fr 

U!rQ'a5S>9& @ jbprEj^str urrprrrrr ^rinpreo 

umrrr LLu.rr r& purr urfi&l (gjjGso. ^ 




8. Men and women of this world dote over the unmeaning 
babblings of their darling children, and fondle them ever so much 
as their greatest treasure. Indeed; the learned, aLso> will not 
notice the faults in my verse, but will graciously esteem it. 



ir.jojpjLD 



wen pu3 (jss)m rS>iuj(m)mr iMir&oir&sr ■om&airm 

j])6)S go it ,=g>/ sir <s^Q(ftj , (Gss) gnrtxl rSevrjD 

sldsv u.r^Lh njti uj rr mr jgtuiim/ti) 

iSeDpuS^ir (^smr^Q^sfrird Qsec^ird (s&n&ufilBssr cSjrjigs^} i&mGjD* < 95 > 



9. My attempt to describe the Feet of Him, who could 
not be understood by the Vedas, Vishnu, and Brahma, by the 
mind and speech, and by argumentation, will surely excite the 
laughter of the learned. 



<=2/ @<srft ( gs)<sq <3}$ujed!rd ran gp/ eb 

Q@(gm<5V(rtTG]) ffisuSoor <E7, /r ear Q&uj^lujrr jd $m<ss) iLf<mG><sfr 

tDQjjQGfrsdrr tb liwad qjt y)<so!rd tSjntsB witiuw 

(^QTjQQTGOirti) 60!T(§Lh L(}-.lLlG> 1 / IT GOtrCpLD. <9SO 

10. It is possible by the Grace of God, to know* Him by 

hearing the teaching of the gnana guru who has experienced the 
truths contained in the Agamas and by rationally contemplating 
what has been heard, and by the realisation effected by the 

removal of ignorance with the help of apara gnana. Then it 
will be possible to get freedom from rnalam w r hich has caused 

endless births and to dw T ell in the company of the Holy. 

* 

qSujwuits < 5ij®5)L-iu G&rr $ 

Q&rrwsSiLj^ (tfylfiu GuniLftb 

e$><Sgil(ipiq. iLjiEi&ut— &rfl 

§£>© U6vQr5 t $&6rr &~<srr6i)(r (^pGurreo 
L9@@irc§Gwr iL^Gutreo ^(nj&irco SL.6mr L-o lulj 

l3 m Q (fT,& [T 60 <5 $ 657 0 U Gu@S)$S Gtutr jr sr ujd 

&@$®ijDrr6$r LDrrd&tsrjjstniri h aC-isj-p uL-Qi—trir 

d 663 r<£Ea/«ro/r (^ft^^uGurriud &l-jdG<35 sf? yjsuirir. && 

11. As different ways lead to the same town, so will the 
the different Agamas given out by God who is self-luminous 
lead to the same truth. But those, who listen to the inconsistent 
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sayings of people who are led by their own self conceit and 
not by God’s revelation will fall into the depths of the sea, 
though seeking to reach the heights of Mount Mem. 

Gurr GftirirQ@(r@@gi Guttoft 

QufTQijt i $( 0 $&) rftwird&G$r n$a ® r §uurft Q&gogo 
<37 Quuss^idgiut&lI. <z f a5hu (ipm (@s)<sir 

ossr ® @ aw & Qiulllj rsibjG 
G&rr 6 )go(§iL &®>r jb^unr p- jh'$& &x.ft® 

@mGOiuftJ$G$r ^i®.i&iy5!Qujrii (^QTj&rr <£6$r QsrTGmrCG 

^«a) 6rLn%$6ffl <55 ©/tw W&ofi 

Q@ftf5&jmpuum- cf.iiS?; GrmGft. 6sa_ 

12. Leaving those who have attained to the Highest know- 
ledge, and those who are incapable of any, I write this work 
for those who are in search of a way for reaching the truth, 
from the instruction imparted to me by my teacher by means 
of his Sivajnatiabodham, derived in succssion from Sanatkumara, 
Nandi and Paramesvara ; and I call my work Sivajnana Siddhi. 



umrGDL-.m ( [h fD®J & (f so Q$:r<ssr jSu ujncidssru ufttgl UGm-^jib 
O p it sro7' L~m ir ft ftjrGmr iu &$u5l®rftG0 Qftir^uuesr Lorrrrs&ir 
&<amiL-j£ir CSeo/rj© <s$(£i anrfteSu uguit&lL 
Lj mr l rfl &ftft[r®ir G&qijib uififfiBsuru l/&go 



65 IEL 



13, Those Devotees of the Lord who worship Him in this 
birth to attain mukti laving performed Charya, Kriya and Yoga 
in previous births, will be led to the Purest Goal by the 
Lord Himself. To others only who desire mukti by the reading 
of the works of gnanis, do I undertake To show the path of 
reaching His Lotus Feet, 




GtDftGllSstir ILJLQ gjfim/DSU <§G)<50 {£ )(UWLI JEST Gpn b 

FFG3U1 l — SfTtoljth QufT(Q<SffUu<50qW G<o l/S^JT @(G7j Q&IL)$eI 
(ipmp^LME^ih Qu'spQiiitr® OiuGOGOirib 

'Qp'gJGoSlGV GrtD&QlLllWjn (LfMJftffi iuitGgo 
^^TOftLLjGOGljLD LJQJT <S0l§ 6060$ ft G ft {T <3ST ft! IC\ Co LI UJ ftG ft if & 
Q&iijbm&Gur jaftmrL-rrtu QiAiriuQ&rTGrr^ tLrrir^^ft 
fti GOODIE] &l~!T p Q & rr go @§ u Gurr&tslft 

gjftisjS/rsSjD G&itgogq @ftUlTLO. 



<S<SP 





<^>JSIT 5S) oil r'lf. S)J ST) . J, 

strGSxsu sS/rfi3br£_<sb •SQ^^GC^L.mjr «sSy utreuib QufTQj/Gmrfru UitQ t j)m lot 
« gj®frsnsLi Qm^jih ^y$Ljmr «aid &<%Q<srr tif uj&j Q ussrnar &t ((§) 

*£>} sir ansi) &><rmwuit ^bsjsuuB jb$@sr Gm^ib ^mpsuir ^mwQiumaiirih 
^ffrremsij &ir<mu.€0 &_<$»? <*rmr t $Lb ^pmjdihr ^u-,ii®{^Gm. & 

Gsmjji 

i£:ir & £» &nrL-.@l ggimi ^iflsQosr jf9 ®9 &jdu (ipsk^) 

<£>)rf)!&J pir (Sjih K£i<sg)jtnfrmib ^q9(®3) uiremh 
Gu&jryLb 'aj gjj<£ Q&n~tMr Q l€o^ijt)Q urr (ifj&r Qujr)i®i gir^th 
<s/r c? J2/ (Lpstopti^Ln LDiT 6 vt p pL-fBjQu.fr u Quit q^Bbtt s &rrLL®ib. a. 

TjTisbfijS’nar, 

xSsdotl- Quirq^Bstr §) gr lLQ /dGqj <£($ ( &<so iqiull jQfflmGai 
Q&trmr u.go Qrfhsufrib Gluiuit&rrj® (gmrGLD awnatb QufrqtjQmosigQis (pi) 
sumii—Qj ®8&jbu ®_swr ir®9®gj£@LJ Quit (§ m ^jsmrmLD umt p^pp^m 
oSmru. (sSd'ojrr ^s>i r nSsuirf§Lt> sfi&jnu u9eoQJird &frL~QGiu* m. 

i3xi£T6m i3rC3iiiiuM<y,srfiOT lit0ut$i 

arrmru.®} qjitu9go il®st ld p mr G su pcksrGtufr (Q) Qujfr&d &tr u.QQuj&sr 
FFmrQ) !Bfrm&frih pGsrd^ih L3pddr^ih <sr dr j$ srmri—fr uj 

LArrswru. su^irptsp mLfspjr pGpir (®)&-uG p ^dQ^ireo ^m{y>e$r(ir?ii> 
yOTL- c #j<ofr<5S)2ija Oa$irLj®)drpdr ssfhuGOLj QurrpiQ&idr nSjrmr L-irGm, 



^jDUi^iustLj, Quira^ifflSma^Li 

>3j Qir <&r! tu &ir!Q ujiipdr ^rr^uLjih f§jh,(D sb 

pdnzsfhijeo udr&fi tupstnpp p®9n-ibpjpdr #fr$Q Gl&frppco 

Quirpagjj) tupms Q&irdrssr^dt o9jrsdnp G^sfiG&r 

il@ 5T G&fhu Qufr(§sfr^<sfr lUfT Q-jib ^iu.rsjQ(j)Lh ic/tw <yjp.n?®). 

airiLS, ixT«fTd 5 T. ar.iril£S 

&.u9rf) Coasts) Qmrirsij Guiru9G0 spsrf}.a.jQ^ <suir$ ujb/old 
Q&uSQprtr® <s3®jbu Lfidsrjfip QpffiftjjBis firfltud xirtl.® 

<=gy uj it 63 <s8 d $tfUu (GpirsBrib ggtALjsvsisr &irrrdpj u9ird&®d? 
tniuif&iro oudp (Ej/rssni) LDfresr &fr &hru. s urrQ'j}. 

pm (3 s>i^ 6 ?oW i> Jiiril®, (Siut** svtiI© 

*3j(rf)<bs{>esTU f d jys stuld e-s vrsyr^B &mr& Lnfr ( ® 

&(frjLb & gstQsu pcfafttUfTfii SifTL—Q & LAir ffiltijtr s5r lg&)!Bi&®t QJiril.i!f-.u 
Qutra$r 5 j 3 iLi Qp& <ss/ro) ^cugvusbv Qu/T(7FjGrr& GtSfreocoir in 
^(nj® gjmrfr Qm p (upir&snh Giurr &fijb &rr®Rr u. ojitGim. 
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u&& < y^Gsr jiSmT ^Lp&nQp^ <5ij®s)u.iu Qarr(Vj8diiu uirtr r $£j)zsvr sx $5 
&&& (w^rrosn'5 0mrQu it 0lLu.it th l 3 jd it j& lb Quit 0lLu.it lb ^^iBirmih 

l9 jd it 9 & syBuj & Qfireoeo eoir<§ib ^i-Q&rrd'-oyiA 
u3&& <£}&JJ>1 Q&j$G{t a&Q&n-ffo fSTmT^umru-rnh. 

u i» j, Lb 

(*/> ear 42/ u&atB u&<s5tBr§&ir uLb&lb ifi&rfhzo u^aQtBesr 0 

Qf£[r@sT jpjib U'S&ib ^aGofl Qurr 0(01} & ®u.!Dmh suqjsldlb [$& truths lc 

^gvtjd QuirqrjmQ&ssr jn<mu.ajnr g> ^L-Lnrrih nSlsiflso u&sQjijSGO 

® ^jiremOib Quit q$t0$m anna Slu-iDinb §><ck jr# GufT0<sn1m0ih> a* 



st#j 

& ^ ^p<s W(rr?Lb gjjJiLiGJLj&rr rfhu^G^rr u.0jlj qJ0^u3ss)gu 

GSfilUWUj LBULLpT 0<o<B0S SiTU-U-GO SUJTtf'Sfr {fUmhLJ6®<35@<St!r 

ujirtu <gj6Grtso<95?r lLl — (su/r^ib *&i0]u go <& §jjmjpi 
uSwtgvlc u<saflu3m mui sltlGu.<so Glut^(£$ Gsul3l^.G<oO, 



Q<ar-nrsb 



ujevaujird) ^iGTr^imr L-QisBarQuireb srmenL ljsjdA ^fh^sutunh 
ojsva mirth ^m&Seb G)ir@0u.0giu u/ansuSm (tprgth ldgoi^Q^G 

(yi6®& iij ir ir tfifiji QuirQeo&srgi GumrySpeo Gm^Gfr ssQsmLo^jmsij 
Q ^^^^^u^uiQ0T(Gij6uu^G^fr^^Gij[r0(^(Sfr l rgjm^ihG0. ss 

«5 t) ^lipiriirsOTfoi-ssH* 

Gurgi isirppji ptrw^gpw ^rsu.i xitBS iwtr&Tw 

ff ^mrnrpw s®^ ^gHuranb 

*.® ^WQfip mmtwumm iSzifiv gaQuir giQeujg 

tuna ai^iiuiuSesreir tnr{j$m tL.miru.mw ^ miararib . «a_ 



^ * l£ lh 

'f®'® Saj 4ww @(u ^igwmsirw wiptrm 

Llar^pwrr gmrgu Qusmw piigg- utig nriia&r 

m©|W ^niL-aSp Qpiuwtii suySuQih wtriumiM iuir@ib 
,s<&,gm jSwirptm a_ uQ ■# sifirar 



<S/5L 
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vm,® uiau Q^amrm Gsg,u' OuraS. ® m p<*,T W tu 

!mr aTT- W**?* @®" rfir**u r & 

®“ Qurrr^rr ^s/maiQiueowirti: ^fn^ur. «<? 




IJ J HCT ®J5T II 1 SO 

PRAMANAVIYAL 

SUTORAM I. 

UpilLJffli5To5)LD 

§)(§®j(o<®9 Ql.it fymrQjDtir jgjsmjrpjgQLb zlgos QtAMoiirib 
61/0(^035/0 Qiihgi f§mg)) Qurrsugnb evirQeo 
( &(njUG)j$$r sp^'sumr Q<sumrQw @{T6&(Lp@$o wjry intrS! 

L0(n}®9®th *2>f<!ss)p (Lpp<s U363T6BJ? ifiwrGjD. 

1. All the worlds that are denoted by the words 
he, she, and it, come, stay and go. Hence, an efficient 
cause that can make them come is necessary. This 
cause is also the author of Samharam. He is the eternally 
Free, and Intelligent Sat. 

This sutra is divided into three adhikaranas ; up to the end 
of the second sentence it is the first; the third sentence relates to the 
second; and the last sentence deals with the third; verses 2 to 28 
relate to the first, verses 29 to 59 to the second and 60 to 70 to the 
third adhikarana. 



(yi3jsv^cT»T5wrijb 

Adhikaranam I 



THE UNIVEESE UNDEEGOES CHANGE. 

&-$uu£iu) j-Fjpj (LpsmQL-osr jpwjruujSia Q&esi8s$r qpmQ 
mjB&jpeo u-i(r& ldgsi < suihu Q^murr eresreaffar 

p'fDQujrrdiT 'gjggiiLnrr (§9$ stCpl -G sfiuy QiLKsbeomb 

<s8$uuiq. Q&irjbjfl uhtnus &(rmre)ir@r Glq$ <saMGs, &- 

2. If the Lokayita could say that this Universe 
undergoes neither creation nor destruction and that it 
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is eternally permanent, then I need no other proof to 
refute him, as even our own observation shows the 
origination and destruction of every component part of this 
Universe. 

In the Parapakkam, the views of other schools were considered 
and critisized. In the Supakkam, the Siddhanta is stated and the 
objections met. 

IT NEEDS A EIRST CAUSE. 

jg )tn®}Lj3S!rmr G <sir jn/3 LLiruJ6&% < eresrjiSts^^sr 

Q&iusojislmr nShu^t-j Q&uj$ Q&iu$Giugo (j^tuffou 

fg) ujffdu <gi[T lb y^/5 ^/rCoesr Q&ujSjl QtuesresRa) 

Q&iu&jQ&vuqjit gD^ss/ssr Goj&hrQib Q&iupuQih osr <5 nr go . k. 

3. If it be said, that the change the universe undergoes 
is its nature, there can be no change in the nature of a thing. 
If it be said that it changes because its nature is so, then 
there is no such thing as nature. The argument that the 
four elements constitute nature and these undergo change 
implies an Efficient Cause who brings about such change 
of condition, as the object-universe is inert. 

/ 

[§®cih Ljmro) *2jmr®)&ir€Q «irswr b 

Lieors^qij QwrrqfyGu <ssdrsj(^ij umrmfiL-. G<susimrL.ir Groms vBesr 
^ficrwSluj QtffrjbnDun (SjbjDeo ff < stf)<su <s\)frG&J 

m<so(h®<otrir Q^frjb/DLh tsir&Lb ^S3r«©sr/r /s/r^gsgr GwmjQth. <9* 

4. Of the four elements, air produces the other three 
from itself ; fire destroys other elements ; water contains 
them all and so on ; and as such, these elements themselves 
produce and resolve each from and into " the other ; and 
consequently no Efficient Cause is necessary. If this be your 
argument ifc is faulty ; as all these elements undergo 
evolution and resolution together, and an Efficient Cause 

which has neither a beginning nor an end is accordingly 
required. 

Verses 2 to 4 refute the Charvaka’s position. 




KSHANA BHANG- A NO EXPLANATION 



& rrrr l 3 svft go Gprrmpj Qineoeoirub pqTjuGvmr j§}eo8so Giussresftbv 

G p ifl m @}go <so& pG&rr Gpir ppih 2 L.cfcm?p G& irif QeCuiriu 

<gjb(fl<o8T <Cj§)6U GV'guGij ih Gpnrmq^ ^jj<sh <ofrGp<so £_j2?<2;<s G^iom i rr 

G#rrir®3®jrr !$ir<°mr(S) lcSsot nS rS pu^j Gprrmpj wgsGp. 




5. If the argument is that as all things arise by Kskana 
Bhangct, and from the previous attachment, no First cause is 
necessary, then you should say whether the birth is of things 
existent or non-existent. Non-existent will never come into 
being, and the existent need not come into being. Then it 
mnst be what is neither or Anirvachana (as argued by the 
Madhyamika). 

This refutes Sautrantika Buddha. 

V 

EVERY EFFECT IS PRODUCED PROM A CAUSE 

to 



^GfrerT'gi u 9 eo^] u 3 <&rnS r$ asr jdG! p rr dk piGrrQp j$OTri_(rLb 
^jeoGoGp sflecSzo lUtr^Lb Gpir ppQpua g)(S5)<?«j/r prr^u) 

2 L.<srr err & rr jrmrpjS 6£ism L^iril &(rrfhu (Lp^s^rh Lamsrmileo 

{^GOGOpirib Ul — 'S/iffi' L-IT^l t oT^GOpqij iBajpjp} QJrriSS) SO, &fr 

6. (Even this argument is faulty) as, only if it is 
existent, it will come into being ; otherwise it will never 
come into being, and no origination of the universe is 
posible. The truth is that effects are produced from causes, 
as the potter produces the pot etc., from the clay, but could 
not produce cloth etc., from the same cause. 

This refutes the Madhyamika Buddha’s position. 

THE EFFECT IS IDENTICAL WITH THE CAUSE 



^®Ou/r® Q Gfr ir (rf><si] QsfiesrjfH &.<srr §}<so prr(§ Qll&t sadsb 

PQTfQurrQ]) G><_. ^osrQrpib p&srmL£m3mr jiSmGp ^j’smL-irdj 

pqjjp<s3mr j$<soj£i arrifiutb appepioir prr(§ Q w®sr arfl go 
&Q$J£ii<9bir rfJujQp (tpsoOT n./r ilj p Gptrppqpw ^q^pprr wirsariM. 



<zr 



7. If it be asserted, that the same thing is both existent 
and non-existent and that no efficient cause is required, it 
must stand to reason that no one thing can possess such 
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contradictory qualities. If the cause is said to exist, and 
the effect not be existent in the cause, this is also incorrect 
as the effect is really existent in the cause (being identical), 
and the change necessitates an Efficient First cause. 

This meets the Jaina objection. 

THE WORLD HAS AN END 

&!rtu@zs)mr Gh^/r ^ jmh smrt-mrih sl.gdQjd atrtoxpih 

ewrjtfiii Q&®siQ<osrmfl<so (Lpsmr 

IDfT lUg} <2j &~®)<55Lb y fS IT 6UITQJT IDfT §$ 

uj wu 9 $5 <£ rr Q^s)<^rn5l G(m)mr jr# Ggirm nSrSarr jDyQjB gditGisd. 

8. The birth and death of the body is seen, but we do 
not see the beginning or the end of the world ; how do you 
conclude that the world has also beginning or end, (says the 
Purva Mimamsaka). We reply that this world unintelligible 
to you is composed of Akas, and other elements like the body 
and proves the truth of its being subject to birth, growth 
and delay. 

THE WHOLE AND NOT MERELY A PORTION IS RESOLVED 



§)rfh—Ln ^siySmu dUmmyth ^rfli—ib r$ jb'gjib tsp&su 
utrfiL~Lh *sny$!<5iJ @jl&i(njih gtgst j$u].-jb uu.9<sb<s3^ 

srnflL- vapGsft/b as irLLQiLb ^iwtgjtrrsi syBujih Geus&fleo 

@(7 F}g®l -^5 &ir<sD<?hi G&irf5<5lL-u Qutuirii Q&<so <q$I LD. 



9. If it be said, that only a portion of this universe 
is destroyed and a portion remains and that the whole is 
neither produced nor destroyed all at one time, No. The 
universe, as a whole, in due time, is destroyed and 
reproduced, as all seeds of a certain kind sprout in the 
rainy season are destroyed in the hot season simultaneously. 



TIME IS NO FIRST CAUSE 

&!T<sqGud sf— <si/ <ofnr &<& L~mrih Q^ryBjsg]<35 Q&git srilso 
arreoQLDtr anm arnfl ujfEJSsrr 

streoGw &/rG®/ arremQih sfrp-mrm ^}<s^ 

Aireo(Lfi[i} Gsrrsu str? mr ih&rrmr. 




10. If it bo said that it is Time that produces these 
changes and is the real Efficient Cause, No ; Time is in 
itself inert and non-intelligent and cannot, therefore be the 
Efficient cause. Though it is true, we find Time producing 
changes, it is because, God as the Efficient Cause actuates 
Time which is the instrumental cause. 

(8 to 10) These three verses meet the objections of the Purva 
Mimamsa school. 

PABAMANUS ABE NOT THE PBIMAL CAUSE 

<sl 9 dr 3 d & <srr ^rrCsLD 3 l < %l' 5 VLD,rriu si m^j pSdrjry 

SLflfS^QfEJ &®5TLD@ Q^drm^d &drtAQ-PLb 31 SDp ©/ fk <&a, L— 

QurrySm £$(])(£ Tj &l-Qus ilutQ QintryS ^<oonrdr (LpLq.iwr Q&uj ( ® 

3!^) j& uiw&dr ^GoQsbvrr QlnirQrk^ t ndr^^j, && 

11. If it be said that the atoms reproduce themselves 
as the universe, after the primal resolution, with the aid of 
karma, No ; because karma and these atoms are inert and 
Jacla. Besides, these atoms themselves undergo resolution 
at the final destruction of the world. 

This argument is common to the schools of Saukantika^ 
Vaibhashika, Ajivaka and Nyaya and Yaiseshika. 

i * 

THEY ABE PBOEUCED EBOM MAYA 

arnimr QaLit^rrjr) amfluj QjQdrtssfieo 

Mirpimr Lnnr<smu turn snrrfluJiEi sfrmr 

Airjrsmr LLfrszmu QiudrSssr & rr mr u £§1 ibj Oiudrmflo) 

sirtTzm’ LLtremu Giu&irdvr & rr rfi ili th 3fMQ! si 1 ? p & soar l.„ it cv . &sl. 

12. If it be said, that if the atoms as cause are 
destroyed, the universe itself could not originate, No ; from 
the cause Maya, the universe could be produced. If you 

say that we do not see Maya but only the atoms, atoms are 
products. The ultimate cause is, therefore, Maya. 
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PAEAMANU ABE PRODUCTS 

&irifhu Qinmu Q@s$rSs$r zirirfowr 'SijaSgi GltLi®srmfi60 
stnflujLh vgfQJUJ su^^rrjj) &®fat L~m lo &t—ir $ (ourreots 
<5 iirrfhu &~(§<sli Old ®) 6 V ir ld ^ @ tsi &trir fiwr $ ft si) 

&(rrfluj ^j£}ul 3 <s® LDirevtu @ q^Q llsst & &(§!$ L^irQtu. <sfSL 

13. If it be asked how the atoms can be called a 
product and not a cause, we find it so by its having form 
and parts ; and all products, like a pot which has form and 
parts, are destructible. Therefore it is the non-composite 
Maya that produces these atoms. 

MAYA IS THE PRIMAL MATERIAL CAUSE 

C fi<£(rjDjn(tpti) tSSsoiLj LDironiuuSesr Gtg/r^a) Q^mQ/o 

6= ir jd Q) ll &-60&ih q9@'§i& -y/ra/rp mir& 

<&jb/D(o@60 ir-mr® {§ jb(§Lh gg!606oG>@6Q 

LLfT JB /DLLlS LA/Qligtr uB^^fTGO LDirOMUGmUJ LL$£a§ji L-trOlLI. && 

14. The wise declare that the world evolves from Maya, 
and the common people also can point out that in the seed, 
the tree and branches etc., are contained in a subtle condi- 
tion, and otherwise, they won’t be produced; and these 
words you have forgotten. Understand therefore that Maya 
is the material cause. 

(12 to 14) These continue the argument and show that Maya is 
the undifferentiated cosmic material cause, and atoms are only the 
differentiated cosmic matter and effect. 



OUT OF NOTHING NOTHING COMES 

wrr&muuS ^jmenr qj^gu gi (But6u 

Qsbcfco Quj&r®sPi€Q (ynusSjb Qsir® 

Gu/r //!/&_ @lo (aftSoOG Qsfreoeoirti) LDjrrEia<5rf)/b Gunr$m 

k^uSQixi vgjgtiGij Qmmr mtljb atrjrmriEi ®l-<9s& qjitColl, 

15. If you deny that the world is produced from 
Maya and assert that it comes from nothing, then the hare 
can have horns. If you again object by saying that it will 




be true if the dead leaves of a tree will go back into the tree 
and come out again as fresh leaves, our reply is that when 
these leaves are reduced to the primal condition, they will 
again come out as fresh leaves if time and other causes- 1 
help them ; not otherwise. 

This meets the arguments of the Sunyava/U , who denies a 
Primal cause like maya for the world. 

* Mr. Conn points out in his Story of the Germs, that but for 
the action of Bacteria, which reduces all dead animals and plants into 
a condition fit for being assimilated as food by plants, the world will 
be fully stocked with dead things and quite uninhabitable. 



THE UNIVERSE IS ETERNAL IN ITS CAUSE 



rrmr(Lpmj L-rr&g; arrrfiuj (t£<syr®T 

®jnj)3)G0fr <d> <3j(6Q)j3j! em'Sutudb LnpQ(nj(ff) &l .G ym 

w /r@ii lo/tsshl/A 

Q«/T( 75 GU(S> 5 ) Q If S3T fflfl IE1 QffSOT S_.©7 <ofT SUIT iruus G&arrS. <$«■ 



16. As the world is produced as an effect from a cause, 
and as the effect is real if the cause is real, the world is 
beginningless (in the sense that its ultimate constituent is 
beginning less). But as the Supreme God subjects it to the 
change of evolution and involution, it may he said to have a 

beginning. 



The definitions and distinctions drawn herein have to be 
fully borne in mind. And it will explain why even in Siddhanta works 
like T ay u m an avar the world is said to he false, illusive and ephemeral 
&c. They all refer to the changeability and unstabilifcy of the world 

and the worldly pleasures. 



* f 



The last line in the Tamil Verse has to be read with 
one which follows and hence its translation is omitted here. The 
last 6 stanzas establish the principle of “Ex nihilo, nihil fit 
“Out of nothing, nothing comes,’ 1 which is called w/s* • 

Satkaryavadam, a doctrine peculiar to the Sankhyas and Siddhantis, 
and it conflicts with Vivartavada though the Vedanta-sutras especi- 
ally lay stress on Satkarya vada* 
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maya cannot evolve by itself nor by purusha but by god 



&rrrfl uj i <£@!tgq ij,@irfij} l/0£_sw' ^/rjpLO 
*&!<£$) grtf &[rmrih Qujb(fr?<s b *3) j$ $ <su it so * 3 >/su jbm ro lArrmuj 
M-LU^^Qib * 3 } 1 £tg 6 )fflr urrmoj-i @mr ii~(?®)ir<5fr£}j u9a'So\) QtumQp 

6S>®(p§}& ) Uj<S(§G)GQ GTGCWITLD ®J(tJjQ$LJUir Q^QFj'SUffir <2e US337(plh. 




17. ** If you object that Maya does not require any other 
creator for its underdgoing evolution, Hear then. The universe 
appears as the work of an intelligent Being. The Purusha(soul) 
though intelligent is not conscious unless when in conjunction 
with the body and senses ; and Maya appears as the material 
cause of such body and senses; and Maya is not conscious and 
as such non-intelligent. Hence, the One God (who is self. 

dependent and intelligent) is necessary for creating these 
worlds out of Maya. 



CAUSES ABE OE THREE KINDS. 

acrffltLitEj airjr GMiiiSGfT tyi&GO'gjSmr <$s mru.fr th 

uirrflosnamr umr^ ussuesroppo) gjBswt $ iBppih 

QprflmiAGm inrrwiu lurra^ ^rflmapfk iurra> 

(gsorr&y (ss QtAeoeoirtb. s%9i 

18. Causes are of three kinds ; the material cause, the 
instrumental cause, and the efficient cause. Taking an illus- 
tration, the clay is the material cause, the wheel is the instru 
mental cause, and the potter is the efficient cause. Similarly, 
the Lord, like the potter, creates the worlds from Maya as 

the material cause, with the aid of His Sakti as the instru 
mental cause. 

in ^ eria * cause is called in Tamil muthal or First 
and m Sanskrit, Upadana; the instrumental cause is Tunai or 

Sahakan; and efficient cause is Nhnitta. This and last verse meet 
the Sankhyan objections. 

DIVISIONS OF MATERIAL CAUSE OR MAYA, 

saSi^eS&r wrmiu tur® LmrtmujuSesr tuppih 

0115 oStigip &WTUITG 0 GBlSUGlfl tUfT f ® UfTStolU 

K $urrr& uj[r$ ,Lcrr$ {Lpauh 

& !*$($<& &®/6»r Qjempgsr tf&rGjD. 




19. From Vindu, Maya is evolved, and from the latter 
Avyaktam is evolved. From the first, the four Vachs, Vaikhari 
etc., are evolved. From Maya, Rag am etc., are produced. 
From Mulaprakriti, the three gums are generated. And 
these undergo evolution in the Presence of Siva-Sat. 

The reader’s attention is drawn to the distinctions here 

drawn and what follows. And the table of Tatvas printed in 

p. 224 Vol. T, S. D. may be also referred to usefully. But the 
terms are used variously. The first Sudda Maya is also called 

Maha Maya and Kuidla and Kunclalini, and even as Sakti 

and Vindu. The four Vachs that are generated from this are 
Sukshma or Para or Nad ha t Paisandi, Madhyama and Vaikari. 
The second Maya is Called Asuddhamaya but in reference to the 
still grosser one, Mulapprakriti, it is called Suddhasuddha Maya, 
The tattvas which generate fL’orn this are Niyati , kaiam , kala and 
Raga and Vidya and they from ' the body of the Nirguna souls 
or Pralaya Kalars . The last kind of Maya, is variously called 
Mula-prakriti Prakriti, Pradhana, Avyakta, Mahat or Mahan, and 
its essence are the three gunas, Satva, Rajas and Tamas. A 
more elaborate table of tatvas containing greater details with references 
in the Vedas, Upanishats &c. for the various tatvas included in the 
Siddhanta has been published by Sri Kasivasi Sentinathier whioh 
will afford greater help to the student in understanding these details. 

This maya sakti of God is not Abhinna or Samavaya but it is 
Bhinna sakti, called also Parigraha-sakti. 

God does not undergo any weariness or trouble in creating these 
worlds, and the evolution takes place as the lotus undergoes all the vari- 
ous processes of evolution in the presence of the sun, its light and heat. 

It will be noticed how this division of maya is special to Saiva Sid- 
dhanta. The third class of maya, namely, Mulaprakriti or gross maya is 
alone recognized by all other Hindu schools comprising the twenty-four 
tatvas. The Higher Powers of maya comprising the elven higher tatvas 
are not known to these systems though some have tried to assert that the 
higher tatvas could be comprised under the lower. These three divisions 
correspond to the three divisions of adhvas themselves, called Suddha, 
Misrama, and Asuddha adhvas, and to the three classes of souls 
called Vijnanakalar, Pralayakalar, and Sakalar, who get their material 
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bodies from these three classes of may a and adhvas respectively. The 
Texts from the Upanishats, Agamas etc,, in which these higher tatvas 
and adhvas are mentioned, will be added in an appendix to this volume* 

VAIKHABI VACH DEFINED. 

msuaifl Q&63 u3go G&ilu saffGsr lc(tQ 

QiLUJ^Q^ih &.<sr[ 0 r euiriLf (£ lo 6 $ jl _ < s $ dsn 15 gj oj&sr&sni) 

QumLtiujr) 6®i—<£&iriuu umru) <s/7@ 

«$>tuu3<so l S prrrmr outriq Q<£(ip(5 G®i—$$mb. Q ~ 0 

20. Vaikhari Vach is the power whioh is felt in the ear as 
sound, full of meaning, and understood so by the understan- 
ding. This Vach is caused and influenced by the bodily 
TJdana vayu and by the Prana vayu in forming the letters 
(Akskara). 

MADHYAMA DEFINED. 

». 1 

st.m { 'Stymna' turrS!^ Q^oSuSmPiffO Q&tLJiuir( ^j) 

Gpsrustfhu iS/prmr qju'uj Tjd^ 

Q^esroffluj u iki&srr Q&ujgo $ 

QiDfflGrrG&J gtq^gxi (3s ujd & irGiu . e»<& 

21. Not audible to the ear, but softly arising and audible 
in the throat and intelligible to the understanding, guided 
not by the Prana vayu but by the Udana-vayu, without being 
able to throw out the well formed letters (sounds), and differ- 
ing both from Vaikhari and Paisanti 1, such is the nature of 
Madhyama Vach. 



PAISANTI DEFINED. . 

Gqj jD£)i®$)L£>u l jl 1 l_ 61/s vr<s$rib Q'guqjGsu jqi sfilurrtG 
G^srr jh jq! <!£ go '£imL.,Q‘Siur < 3 uuLbt 3 jr &&& L£i(r®& 

&nr pfl^G) lm.3<s8 ©tso brL-ib &<soQld Glutgst jd(zi( ) 

^idjdG-s ii gL®j)L_.(L/ @rr® u mu&rsj£l rSp&Lb, a_e_ 

22. Just as the white and yolk of the egg conceal in them- 
selves all the body of the pea-cock, so does Paisanti Vach 
contain in itself in an undiflerentiatiated and highly subtle 
and self luminous condition all the various sounds. 




SUKSHMA VACH DEFINED. 



suit &><£ &)}spt Qsiiirif Q&ir^ujnii y$su 
*$£<&(!£) (Tyih it <&{j9®98o5r ^eost 3o$t & &6m l_/tsu 

f§ d&tPsO <$l J2$ SUIT <5BTf5 8)Lh QJ)<gj<35T gfr §>UJ(ip GtTjl fljgglTlLJLt 

(Sufr&Q&ir® sup @8 8sn ul/lti sfl&rr Trqpth o$ dsr try tb , o. hl 

23. The sukshma or Para Vetch is the Luminousness of 
the Highest body, indestructible in itself, but destructible in 
its products such as Paisanti etc. If one can witness this 
subtle light he will reach the unvarying intelligence and 

without being 

to birth and weariness and change. 

Vach means speech or sound, sabda or nada; and the first 
product of evolution from Suddha maya is this Vach or nada; and the 
symbol is the Damaraka. And all the letters are said to have been pro- 
duced by the beating of this Damaraka by Siva, as stated in Panini. 
From the most subtle, it passes into the most gross form of sound; and 
the Yogi has to ascend from the gross nada to Paranada. 




bliss and immortality (of Apara-Mukti) 



This Paranada Vach is often mistaken for God on account of its 
great luminousness, and this place is also mistaken for the final place of 
rest, and though one who enters this place will not return to the earth* 
yet this does not constitute Paramukti, One has to transcend this nada\ 
hence the term nadanta . Mahavrata Saivas postulate nadam : as the 
pla^e of rest; Saiva aikyavadis, Vijnanakalar ; and Sankhyas, Patanjalas 
and Vedantis as Purusha tatva. Hence the statement in the next verse, 
that this Vach is not Brahman and is derived from Suddha maya. 



VACH IS NOT BRAHMAN 



Si//r«S(Wi isir(>sr(§Lh $<a8ir&pir@i aSseemtuu upjfljg 
$af£f5$£l®Lh ^s> i gErr-dotf Q&tLiwurFI cotjuj tAdsrmu 
q&y>mf3(£iw <sdq$&§)! luir^ib uL.is>(^tp svir^jb Quito) 

LLSsy^ih^®Ld lSjtu ) ld&tt jry LDiruuremu srmruir i^eoQsonrtf . Q-# 1 

24. These four Vachs become five when united to the 
five different Kola such as Nivirti. These vachs are not 
Brahman, are produced from Mahamaya, not by the pro( ess 
of Parinama , nor * by that of Vivarta, b ut by the process of 
Virti as when c loth is made into a tent . 




r 



SLVAGNANA SIDDHIYAR 



The five halas out of which diflerent bodies are produced are(l) 
Nivirti Kala, with Sthulatama Vach, (2) Pratishta Kala, with 
Sthulatara Vach (3) Vidya Kala with Sthula vach (4) Santi with 
Sukshma vach (5) Santyatita kala with Sukshmaiara vach. 

Samudaya Vada is the union like a heap of gingily seeds, and this 
is asserted by the Buddhists and Jains to account for evolution ; Nyayi- 
kas postulate Arambha Vada, which is like the weaving of threads into a 
cloth ; Vivarta is asserted by the Mayavadis, and this is the false appear- 
ance like a mirage. Parinama is of two kinds, (1) where the whole 
undergoes change as milk into curds, (2) where only a part under- 
goes change, as where maggots are formed in ghee. The first kind of 
Parinama is asserted by Vedantis ; and the second by Siddhantis. Virti 
is a kind of Sukshma Parinama and does not involve much change. 

MUBTIS AND THEIB BODIES 

eSpmp&Gtr r*#(r <ordsr <sutrhs(^ 

jt)] ti> sudor &r in ljsu&st [iu&srr wmfs pw&<Sfr 

@&g)SULb &if jrih Gurrath &pmrm]&<srr $itQlb ®)rr(Lpih 
3LUJp$($il emojfsp Qjisprrdsr SLutr piresr LLrrSt f^duGnj. 

25. To the Mantra Isvaras, and Vidyesvaras, and 
Sadasivas, their Pada, Varna , Bhuvana, Mantra , Tattvas , 
bodies, and senses and enjoyment are all formed out of 
Vindu or Suddha Maya Sakth 

The number of mantra Isvaras of suddha bija tatva are s®id 

to be 7 crores. Those who dwell in the Isvara tatva are eight, 

namely A.nantai , Sukshinar , Stvottamar. Ekan stray, Trimurti 

Srikantar and Sikandi .and are also called Ashta-Vidyesvaras, 

Those who dwell in the plane of .the Sadasiva tatva, are called 

Anusadasivas and their names are Pranavar , Sadakyar. Tirtar , 

Karanar, Susilar , Sukshma or Kalar, Desasar and Anibu. 

Most of the authorities are agreed in calling all these Murits 
VijnanakaJar. 

SOULS UN DEB STAND WITH HELP OE MAYA 

QpajGns @ 5 ^^ (Lpmjnssitmuird) <s3th^ (^rrmrih 

GhLoS&tr tkdoSsv ajrrQeo q? &r tm 8 uj (gj/nsar iMesr qrpih 
sfifii'g] ^rr&srth ^JgyuuG gtrir (Gjjrrdsr 
Q&Gijiuir Qairu^ttf ^drrjnmr G^suis^ Q&jr wrrGui, 



£L«r 
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26. All the three classes of souls, cannot have any 
knowledge unless they are associated with the intelligent 
Power of the four vachs of Suddha-Maya. When a person 
can however ascend to the knowledge beyond this Mayic 
intelligence, then alone can he reach the Feet of the Supreme 
Siva, whose banner is the Bull. 



THE RELATION OP GOD AND MAYA TO THE WORLD 

4 

&_06u/5 Gpiwrjfl 'SjrsisrriEiQ u/rai mil 

LmGuU 2LG0& Qu30)Gl' ITU) 

Qu(f§@QLb &Qf)t£i®Lb Gupir QupQm uGup m^ib 

tgp(fl}6l]G<oSr GTGOGOtr U)/T© *3j606ti®J(r ILjL-g)] LLITGUm, SL.GT 



27. All this universe is spread out and multiplied from 
the Primal invisible and subtle Maya into visible and grosser 
and grosser forms, and these forms in reality one, but . in 
undergoing evolution are one-and«different. The One Supreme 
Being also is one, different, and one-and-different from the 
world. (Abheda, Bheda and Bedhabeda). 



VISIBLE CAN PROCEED FROM THE INVISIBLE 



«^0sl( 75 i¥(< 5 G) $[r(§Lt> fi V&irjTQjub trp@esr 

Q](nj<oi]$! tfilvoSoO ojrr®r®j®ffl ilkt$ y<sii> 

pqijisugi pmssfiMr C olds &60asr&p ■ pins Q®rir( 3 ib 

HLqjjsfi&snjflffi st-tyGiL Qjoeomih sl ib &-<o w iris si Q&fffflGzir 



28. If you object that form cannot proceed from the 
Formless and change from Avikara, you yourself assert 
that the formless Akas produces the other elements air 
and fire etc., which have Form and how from the same other 
come motion, sound, lightning and thunder of clouds which 

have all forms. 
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Adhikaranam II. 



WHEBE EBOM DOES GOD CREATE ? 



a. 



&L-.(T Jg? QlLlGOGOfT LD GUQTjSti (§<SO[T<bV (6V)U>&J 
<srsm <5tttfhu ^-(TT)<SU QtOGOGOff Lb $UJ JD£)lGUGfr RffGGt ^irffi^Lh 



arni-'mpj&rr 

LIGHT mUel] 



ifllUfEiS (? <STT GO GO IT lh 3>\T P ©537 LDfljGsfljD S(TGM UGOT 

Q<£iijQ><35 s§m n3w Q&mr vSUs} ip u%ir& (BaetriS, 



flL &m 



29. The pots are produced from the clay by the potter, 
Isa creates all forms, and these effects are produced each 
from its own material cause. Hear, if you want to know 
where and how He creates these things. 

r 



HE REQUIRES NO SUPPORT 



@cdG>LDir ZL.&J&W Quireop Qpifluuifl r 3 jb(^ih 

Q&irstiQjuh iftoo&so ^uBggjrh &h.jD& QdssrrfS 

^ttgoQld ifiBoGTiL]® &153} i$ jpi p f§u l 9 dsr tsir&ih umr^nh 

&(TgoGld Qumsoa Q^/rsfr/f fSSsoQ&iu®) &L-Q]lL asmQmr. /blo 

30. It is not possible to understand His nature by 
anything we see in this world. As such, there is no one 
who could understand His Supreme Form and Station. 
However, His action may be compared to that of Time, 
which brings about the origination, development, and 
destruction of the seven worlds. 



THE UNIVERSE RISES AND MERGES IN GOD 

♦ 



&jnjDMirjD Q'uir(§^ib Q & ir go ih ® fleo Q^rrasr jj/lo 

Qujd^il/ld &ira,B mrjS ^u 3 [ 8 gg 8 jd l 3 jd ibQ p rr 
si-jbp^nb Quito) Qougogott &- 60 &<yotb SL.jB@Q@rr Qmstj 
ujbQqr?(B ujbjD Bast j$ fSmr jossrmr utroni llgstQjo, 



31. As the words and ideas we had learnt become 
imbedded in and arise out of our minds, as the different 
states of wakefulness, sleep etc., arise and merge in our life, 
so are the worlds evolved and in-gathered by the Supreme 
God, who stands united and at the same time not united 
to this world. 




THE REASON FOR REPRODUCTION AND RESOLUTION 

ir<zfo<5U epQriiQu i9®>rgpjLh &.jgluuG ! £GGr *&i p <szsr u ir Q&j gstssAw 
Q& u3(f5&l /nsu f ®,§(S3)@i/j ffianfiibpSp G^fkmdjh ]<) 

uj rr Q 01 / ir yS &frrfl (um&eir fft ilj ib& tr jrmrrijG L_<£@d) 

utzSsi)^© &trrfl ujihiStk umhrQGuirjb Uomrj^nh &&mr. m p_ 

32. If you ask why the souls and worlds are repro- 
duced from Kara after resolution, this becomes necessary 
owing to existence of Anava Mala. The necessity for its 
undergoing resolution is the destruction of those that 
gave fatigue to the Soul. The effects are destroyed 
and resolved into their cause. And Isa reproduces these 
forms as before from their cause. 

The repeated births are necessary for the purpose of washing 
off the inherent Anava-mala, by gaining experience and knowledge 

% J 

and spirituality. The resolution is required to give rest to the soul 
just as we take rest during night to recoup our energies for the task 
of to-morrow. 



GOD UNDERGOES NO CHANGE 



QjBT jbjpiQSjB @&fi<£gjju t^mr^uLb Q zb it ffi sb <3 sir 

Quit ®-® nt—Ujmr ff&gst l{'&>( 5 $b$i ® 9.&irp QuiasrGifl®) 
&irjbj$iu &J$(!>irrr<svr i 8 jb&$ ^/rLosm/r 
&r wflQbb >S6 vrZiso f§($Lb &irr5$QLb & irffi mftaGs. 



1 yt&srjpith 



il m. 



33. If you say God will undergo change, once we 
attribute to him powers of creation etg. No. In the 
presence of the sun, the lotus blooms, the crystal emits 
heat and water evaporates. 



The sun does not undergo f change by any of these operations, 
and much less does God undergo any weariness or change. The three 
examples are respectively for the three functions. 



TRIE' ONE GOD IS THE AUTHOR OF ALE 

THE THREE FUNCTIONS. 

1 

s&sn IT & jB @£l j£ 0@rrifl6V&<ffl ~ y)<s$r jpi'Lb §) f 3 

<si}®s)p-£BQ@rr(n) tufr<xQ Q sostSssi erssr^&sr 

<s3miT'S®tA <su p}(o£5 (T <dr in/r jspf ib ^j'QJsvir&sr Glosi 9 G^)irs<sfr 

LjmjrtB'Sffi &rrjr &<$ §$ ymreaifiiuih rsmrsmi'' coir (Boo, 
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34, If yon ask, how it is that we ascribe all the 
powers to the one God, when, all say that these three 
powers are held by the three different Gods, Brahma? 
Vishnu and Rutra, our answer is that these Gods, by the 
power of their Virtue receive the Ajna Sakti of the Lord 
at His bidding 

THE AUTHOR OF SAMHARA IS THE AUTHOR 

OF OTHER FUNCTIONS ALSO. 




[pi^UJirih &!TG0!5 <2 <sia Qsfhso 

£L.jry$ti3m fUmQt? Q J dsr <s$f) dsr 
*31 jr>] <so Qiuweomb 

Q u jpj & fs rr Lh ^sstb GrBirs&Lb 





ou^'ssr £g/@Qj 0 rs ^ il 
jrujS'Srr Gftimrt—ir sir^irua 

Quit $ &ir Geo. 




ID 




35. At the end of time, only One alone remains* 
If more than One, then it cannot be called Samharam. 
Hara alone remains at the end, as He git is that destroys 
all. Hence, from Him also, do the worlds originate and 
develop again. 



THE REASON OF HIS FUNCTIONING 

Q & it g® got je Qgjirifilffoa QofrSsrasr airjremib (BgjtrjnjD gt sfr <sofl esr 
Qpsbr ggt qj $w ®88sn luiriL. QL~®srjr)) Old nr u 9 & <spi imt ih& <iS/rs@ 

LLQStQsflllJ Qfigj<j£l Gy {ft fEl <£ U) (jTjGfT tT S) QftG3T(o&jr 

^I&STGvfltL] LDGOiEl&GtT GTGOGOlfLD 3j}GTL~.U U gK&F) Q&ITG060 GOIT^LD, IE. «3Fr 

36. If you a sk why God should exercise these powers, 
we may reply that this is His mere play. We may also 
point out that by these acts of Grace, He makes the 
souls eat the fruit of their Karma and thus get rid of 
their Mala and attain Mukti. 



What is meant by play here is that these works are performed 
not for his own benefit. 



PURPOSE OF FIVE FUNCTIONS. 



<31 {jS u l 3 Bsfr lj urr jd jdgo <^<ssLb ^si/sua/zf < sottlo Q in So go it ld 
&{$&@l„<eo 'gj&ir 6 f Q&iii&Sj . xrruug] &mm GeufruiSSb 

in go fib 35 QmSoGOirih Lnmpuu^m Q&ujjjfii grr 

u{fiuQurr {fi uih^ih ©I @ u/r/r^^q lsct ^0(cqt gt gogojt ih. 
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37. Samharam is to give rest to the souls; Srishti 
is intended for the purpose of enabling souls to eat their 
Karma and thus to remove it. When souls eat their 
Karma, Tithi is exercised. Tirobhava brings about the 
meating of mala by effecting Karmasamya. He exercises 
His power of Anugraha when He frees us from our bonds. 
All these five functions are acts of His Grace. Revile 
not some of these as ungracious acts. 

GOD HAS RUPA, AEUPA AND RUPARUPA 

K&KfisuGLDrr ^.(Tjaf/r 0 lj LorrmG&nr n3 

wl.q^'ouQ lhh &Q3)ih 66i TgBgBir <5uiq„Q<oU6tsr& (^<5wir^^uh Q&siffstffifisr 

^(^suQfitb &-(TFj®jfr &uib *gi@sr r$ f§mjn 

&.(ijjsu(LpLb (yim jry (th) Q&[rs$rmr @eyr<syr GinrQuD. ie.^ 

mm 

38. If you ask whether the Creator has form or no form 
or has formless form, I may tell you that all these forms 
belong to the one and the same Supreme Being. 

The above six stanzas dealt with the subject of God’s 
functioning the world. This and the following twenty-one verses 
prove the character of God as the Eternally Free and Intelligent 
(Anadi mukta chitrupa as stated in the first sutra. 

God being ascribed forms etc*, is called His Tatastha Iakshana. 

GOD ASSUMES FORMS AT WILL 

[5<smm$®ib £L.(fF)<oiiLh <sr mr ssfl dr iBfxs(§err &.(§&] ld Quir<sou 

umrmfiL- QsurniQth ^ 6 fs m&Qiup uooq^m 

6G63if rsmfluj a.0®Li® Q&ir<mQ<*frn'Lb ujnribQuQ^iii <££_-<a/<sir ^rspLb 

er <omr Gwf ! uj Qiuirs Qurr<ao^-(fij ^$in9 : !ju@sr 6&/tQ>ot* . /el<s® 

39. You object that when form is ascribed to God, 
another creator like the one who creates our own bodies 
will be required, and that if God wills His body, the Jivas 
may be said to will their own bodies also. But we cannot 
assume any body we like. Our Supreme God assumes any 
wondrous form He thinks of, just as Siddhas do. 




LIKE SIDDHAS YET DIFFERENTLY 



<o3 £> $} <% Giurr& Q<sfr<srn^ /x rr Qua go 

sl-p^llggt Q&irsinQJ Q&yrsin gsPggt ^omt 3>6tf} Q<5U/t0®i/©t p^gu&st 

*£>)£} <5 tu6mr& Qm go go mb pqrjGrrrrGO 

65 ) 51 LCifimuj Q u.j ssr <m 6 mq.G qj 60 ir tb lditgitjuj ujuGlc., op o 

40. You say that if God takes form just as Siddhas 
do, then He becomes one like them. But these Siddhas 
exercise these powers only through the Grace of God. And 
if all forms are born of Maya, then the forms of God are 
also from Maya ? 

MAN’S BODY IS FROM MAYA. GOD’S FROM CHIT SAKTI 

LDirsmaj^frmr ipeopsmpu upjfy su(iij®jGprrir sutsj-QJib ^rgub 
<=§£ tu =§£ mrGuib rz&i&surjD *3i l [$Q<our® ^b<%(§ib 

iGruj&Gsr OTGOGOF (gj/Tisjr^ Qp[r$<b(Lp-p 60 rssmmr goitGso 

'SSiriultAr LDfrevwj tSiGSTjry srrsmiu&tf &@]£l p<sur^)6 l\ <5P<$ 

41. Ihe bodies formed of Maya are obtained by the 
souls as necessitated by the Anava Mala. As the Supreme 
One is free from Maya and Anava Mala, and is pure absolute 
intelligence and imparts both knowledge and power to souls, 
His body cannot be formed of Maya but is formed out of 
His own Sakti. 



This is in answer to the objection raised in the last sentence 
of the previous verse. Almost all the commentators agree that Sakti 
here means Chit Sakti. 



HIS FORMS REQUIRE NO EVOLUTION 



&p§?GlLI 61! L(f..Q QJ 63 T ( 77 f U) OfiirffiTUlfl (<535 )LLlh ^^lb 

(S^BgjGtpjfr 'zSiijjlajih <g>j!£'$[r<b ifimiMGOsisr ^hq^Gsu GinmrGatlmr 

infnrbmp jjj <sh m n @sr *3j60@jr ^jsum pmcfayru 

1 -I ,<$ $ & nr SOT m63)i_63)(U C oU(T60 jjgj (TF, 13 <£ (faST LjtEGOS GiEGU f § . 6 Pfi.. 



42. Y r ou say that even if His form is from Sakti, it 
must undergo change, and consequently God cannot be 
eternal and so God can only be formless. His is not one of 
the six Adhvas (formless things) even. As you seem to be 




intelligent, you had better hear further about the supreme 
nature of God. 



t 

i 



HIS FORMS ARE NOT MATERIAL 



u@rnr r $@ Qiaeoeontb ^-(i^saQuifr taw 

SeosSQ QLnw<s$rG!(n?®sr qrp&fr iH&rjD&ii riHkoQiu Quirso 

^g/eoSaoir 'zSynS&iffir pirgyLb <s>i qjjQjCp lb Qtuarafieb ^uJiigj 

upir'irppp Q^rrm^iLw; *> © sl-sdt (§t$$$L-nQtu. 



dP/E. 



43. All objects of this world either have form or no 
form, and some objects cannot change their form either. 
If, therefore, the being of immeasurable intelligence is called 
formless, we will only be ranking It with one of these object s. 



HIS SUPREME NATURE ADMITS NO QUESTIONING 



uispQ^th off® iMnrtu upuptrirp ^eo so/rdr 

^jf5^(LpLb . jj£je&60ir or err u l 3 ea <sor <stiwQ<so 

GT[ 5 $is)@@!r<ssr ^jssrm^r OTGsrjpui pirih &w& 

6 ii th {si L—(r <svr (oT&srwjj^ Q&ir<sb®o <suyz&Q&w(B uiwp^Ca 






44. He is not one of those objects which are included 
in the terms bonds and freedom. He has neither beginning 
nor end. He is infinite. As such, it cannot be postulated 
that my Supreme Father is only this and that, and that He 
cannot become this and that; and therefore any such 
postulate regarding the nature of the Supreme does not 

admit of any refutation either. 



Following the definition of God as Anadi mukta chit an 
beyond Time and Space, all these objections do not arise. Compare 
the following stanzas from Devaram and Tiruvaehakam. 



(1) “ &siu>uuis}-i p prrg 2 iiat£#& 

uuuirmppireBT ®jnir*e®i~.tLJireer wuQf war ?5lsiW wear 

epuqmi—uj «ara)sD 

esrioso QigV)(r$&iG®iJ> uS&ieSl 

jyuuifLUJ 6vreu®]0®J m&ieidera wpp&sr 

awesorup&tGO/rei) 

)aui$.uj 6ofl<su®i l gw eeflMU3ikmr£?Gvr 

}&j6ffflenjDGu QevrmQjD(ip$& &irtlQi~/r@o) 1 Qp, 




‘-■The Lord, with braided hair and his spouse with pencilled 
brows, live in the burning ground of Kanchi, He knows - no sin. 
He is not one of the mortals. He has no one as His equal. No 
town claims Him as its citizen. He is beyond compare ; unless we 
with the eye of His Grace perceive His true nature, we can’t paint. 
Him, and show Him as of such form and figure. ” 



“ This Self is not attainable by explanation, nor yet by mental 
grasp, nor by hearing many times, by Him whomso He chooses — by 
him is He obtained. For him the Self, its proper Form reveals. ” 

— ( Mundaka 3-2-3.) 

( 2 ) *' @)6nru(2p(k £jesru(y> tdleoetirrCom- iqm&rnQm 

smuQetsr tu/reroa^uwr tueo^souLfWiri^ 

QfrrjglujQssr Qpirm’Qrpu Quq$<stowujQm- 

tukp tsQeunQ tuideonQm-. 



Thou who art without pleasure or pain ; who yet hast both ! 
Loving to loving ones ! Who art alb and not all 
The effulgent Light and the Deep Darkness ! 

The invisible greatness. The first, middle and end 
And none of these. 



(3) u (o&j^Qpus Qsu&reSiij t£tru9(^v)iTS(^ 

QwiimwtLjw QumheawiLj wnuSe^iri^ & 
Q&nfitiLj LonuSqj} eirnuS^ira^f 

jg&sruQfi LDtruSmu innuS^ir^^u 
unr^ltLjwmu Qppj£» u)tru$^ff&(<gju 
ui pop wit tii e§® wrru!ii(GS)iri6(8j 
wbpqp LD!juS(^}irs(S 

Quirjbsreaarem LSlup/BgjwistrQwt 



For Him Who is the Vedas and the sacrifice ; 

for Him Who is the falsehood and the Truth ; 
For Him Who is the Splendour and the Gloom ; 

for Him Who is the Afflction and Delight ; 
For Him Who is the Half, Who is the Whole ; 

for Him Who is the Bond and the Release ; 
For Him Who is the First. Who is the Last ; 
Dancing, Pound we the dust of Gold. 




SU PARK AM . 3 ! 

HE ASSUMES FORM OUT OF GRACE 

@ & <sQ <5 tr ear (it?& mn lLl./t <® 6i>/r sginh 

QrsnSuui — fSs^pis^B Q5]j n <5$T <£ Q^rr y$ rS&soenLD luir&pjti) 

QaiJDiuQuirQ oSqTjULjgi gsasruirGO QtcGLjgjso (^j'SorrwnLDUjrr ggyib 
i§ jf)d gB $£!(]} ih F&czwihgB GldgstI $ gar ldgi) sir t^)G<so, 

45. As He is not dependent on any thing else to 
be incapable of any form he chooses and as He is posseesed 
of both absolute Intelligence and Power, as He is not 
bound by likes and dislikes the Nirmala God can assume 
any form out of His Grace. 

If an object, He will be capable of change and cannot be 
called self-dependent. If possessed of finite intelligence and power, 
He can only be limited. If possessed of likes and dislikes, He will be 
subject to sin and sorrow. Not being possessed of these defects, none 
of the limitations which apply to human beings and matter apply to 
him at all. 



cf. (1) 5 * ^mru. uurrfl 0 (svj© GL.igjuoujr 

uem® QurrgyGtoir Q mrsm&i—iT sjssruir 
sea irr(®) ^tr^fSoinn s/'&suir/rsQsemrih 

Qsu<ssstu^ibisl- ssmmfl (paijSiuear er&ruQff, 

These worlds and the spreading darkness 

This old divine Light transcends 

This effulgent Light who can know 

It is the crescent-adorned Brahman, the Seers say. 



( 2 ) ,c e$rf!&$ir i^niiSjD^eoir wj&huetietiiT C 2 sup 

e 9 ^uu&isoir aSsOTrjp/ 

$rft&0 GDrriLjsuGdedir QtFpSt^Hj tn&OeOir 

u>e 06 dir 

S{ ft a®ar' 6tof}tutr%etr <sp(V) urrsmns 
SXSsif <sn jremjgGsleo oiq^Gunir 
Glrfhujr euiTFiniriTuir ^mwiuiT(^iD&)Giirr 
^mu>uurr@ u>s$&)jr gfy&Qjr, 

Not the effulgent sun, not the moon, not the. vedas 
Not Akas, not the earth, not the wandering air nor 
the flaming fire 
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Not the clear water is He. When known, 

He is Lord, who out of Grace was united to Uma with 

pencilled eyes as His Half. ■ 

The wearer of serpent-necklace. He is not one of the Devas 
nor one of the mortals. 



THE REASON OE HrS ASSUMING FORMS 

> 

h 

^{rmrib Lnia&m ^ (§g)go a_@Q/ QsirsmQ 

<&ir[rmrm ^(ftjor/r (^®<so ajsluusu rflecSsn uurr(^Lb 
isirjrsmn^T (Lpptsoir ujefrefr &■ grit ib p nr [srr^rr^ Q&GOGvrrib 

Q&iLsS^iLjih Q&m jffl <p&r 

46. If he did not, out of his Supreme Grace, assume 

i, ‘ 

forms, there would be nobody who could give out Vedas and 
Agamas, and there would be nobody who could impart 
instruction, in the form of the Guru to the Gods, men, and 
the residents of nether regions ; and so nobody could secure 
salvation. 

cf. (1) “ QP ^<3 QPUU'g'g? 50a tc pQ (ir? l$ & $ 

sfftms)# &lauQu 0 Lt>rre&r — u>irQeo/£t 
g®suuj& <sQ p eu is ji? y§} w p <surrir&Lp£ti& 6 (r en k $ <$ & 

, QwtLuj&^Q $ ^)«3ruic uSgfth, Tiruvacagam. 



The Three and thirty-three and other Gods 
Understood not our Siva-Lord. 

He rode on Mcil (Vishnu) and came down to the earth’. 
Worshipping Him, Bliss in our heart will rise. 




f * '^GLDEisek < 3]gy<3 : imuiii ptrm eriaGs 

Q (Lin stRi&eir ejKjGfiSS & 

^0sreu^i usyi pirsgtjuitTiij t tq.Gd(o ®sr etiikpu 

Qu0SiU$.m®j ^ir rBsanir Qu&r. — Isl^sseifl jbjp/uuup-iutriT, 



Where will we get the Agamas, where the religions six 
Where will be Yoga and where Jnana. 

If He with His AruJ-Sakti did not show us grace. 
Speak! Who can know that Immeasurable -Form? 




ALL HIS FORMS ARE LOVE AND ASSUMED OUT OF 1,0 VI 

a_0si/0syr iejs Q>m ir(Euh suessnt GMQjjehr G nr? &r j)ub 

6 sqjjUiQpLb ^ 3 i(fF)SiT irm/ossr apr&ir c^j&i & <r ah & th 

SQ^LD0<sbr u rr rk< s Qinsoourrih tr gw njj®r <scvf<'/tQsfrsw >i?<s$r y 

m ^ t ft 

J*(5<g5<9 &~u. 9 qT)& QsskQjn ^iQmrssr .^OAsAr <=?/ -jv Q -■?>. -v 




and feet &c., and His ornaments like the crescent moon etc., 
are also love- These things are assumed by the Nirmala 



God, not for his own benefit but for the benefit of souls. 



Cf. “His Head is surely love; Joy. His right wing 
His left; Bliss is His self. Brahman, whereon He 



DP. 
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5 9 f 



delight ' 
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g_6oB8s5r Sh/Diksi (SesrjD Q^sumru Qgir jrnrir 

sl!s€<s<su ®r 0 S)?cb Q^rrmr j$ §>Qnh®($! Qldsstjdiui spirn ~ir 
a_c osl<2$)j& (g>u$Q5 LDir® ^so^infruj $&5rp <3^/r/r/r,f 
3 LGo£l 65 fl Qsorr(§sussr (srmrusr ^-(j^<s£8ssr o^smrjjir Qjr&eoirth, 

48. None know that His form transcends the universe. 
None know that in His Form, the universe rises and merges. 
None know that He is the life of the universe and pervades 
it; Ignorant of His Supreme form, they call Him as one of 
this world. 



The author here refers to the vedic texts in 
called Visvadhika, Visvakarana, Visvantaryami and 



which Rudra is 
Visvasvarapi. 



EXPLAINED BY PURANIG EPISODES 

( o<swrfl Q@)0sn Qmrmuir ,@0©/0J : G<$stiir 

Qpmprruj [§mrjD (B<$rr irrrir (Lp&sJiQSu uirffi uyrgyr 
c^su £jLh sy<smr jrrrir ^jsl <=2>/ rfl <sj uj jb s r a5Uu Qs)JirsmT(sm) 

GiLSurrij fSSsoiqLD ($0 rrtr ^sijgpiqtj sBSms^ih §pjnnr* 

49. They call Him as one of the Devas, but they know 
not that Siva is all the three gods, the half of His body is 
Uma, that neither Vishnu nor Brahma was able to fathom 




the great Jyoti. And they neither know what Form arose 
out of this great Jyoti. 

In this verse, the author illustrates by Puranic episodes the 
vc* die texts referred to by him above. 

The episode of Brahma and Vishnu searching for His crown 
and feet and not finding them proves that God is Visvadhika. The 
same story which further states that the three Gods appeared from 
the great Jyoti shows that God is Visvakarana. The same story 
which further states that the great Jyoti subsided into the Linga 
form shows that God is Visva Antaryami. The puranic episode 

i 

that lima Haimavati became half of His body shows that God 
is Visvasorupi. 



That Siva is all the three Gods, as it is His power that 
shines in them, and that yet He is different from them, in essence, 
and that the latter do also belong to the order of souls but to 
a very high order, is a position which has been very often ex- 
plained by us. "When the power of the Supreme God is manifest 
in the person and body of the Trimurtis and other Higher Powers, 
Mahesvara and Sadasiva, the identity of the two is perceived, nay, 
the Light of the supreme is alone perceived, owing to the trans- 
lucent body of the Gods, just as we perceive only the light and 
light alone, when looking at a chimney lamp from a distance, and 
the bright chimney, corresponding to the person and body of the 
Gods and Jivan Mukfcas, is altogether imperceptible. Hence the 
defence of the worship of the three Gods; and of the Linga 
which symbolises the fifth order of Gods, the Sadasivas,' which is 
both form and formless. When we remember how out of Sadasiva 
Tatvam the next tafcva of Mahesvaras and the three lowest, Brah- 
ma Vishnu and Rudra arise the Linga' Purana story that the 
Great Light (Jyotis), ‘‘that the Pure Light of Lights,” the stain- 
less, Partless Erahm, ‘-placed within (man’s) rediant highest Ves- 
ture’ Mund. 3-1-9)) Prom whom all words fall back not reaching 
Him, mind as well” (Tait ii. 4.) i( Q*ir£kcGrsf) 

eujD/sjp (Bmr jdQ j${r<skmijD ^Jg)(&}<o8iir QtDtreargi/iAlstieoirQiri and “whose form 
stands not within vision’s field, with eye no man beholds Him,” 
(Hatha, ii. 6 9.) That Bliss Supreme, that all description beggars 
(Hatha, ii. 5 14) and who according to another Upanishat again 
is “not grasped by eye. nor yet by speech, nor by other powers; 




nor by mere meditation, not even by bold deeds/’ (Mund. iii 1.80, 
was not perceived by the greatest gods who were waging war 
against each other out of unmitigated Ahankara; and that when 
from that Light and Life^ which flames through all creation,” 
(Mund. iii 1. L) arose that Mighty Sound (Omkara) and subsided 
into the Visible form of the Linga (Sadasiva Form) and that 
from this Linga again the three Gods arose “as of that Brahman 
Supreme, it hath also been sung, in Him is the three” (Svt.i.70 
acquires full force and meaning and if cannot be relegated as 
merely a sectarian story. When Vaishnava writers freely quote 
from Svetaavatara Upanishat for instance, and take the Budra and 
Siva of those passages as denoting the Highest Brahman, and put 
within brackets <4 Narayana,” next to such words, Saivas could not 
be doing violence to themselves or to any body when they take 
the Siva and Budra of the Puranas (whose sole purpose is to 
explain and illustrate Vedic Meanings) as denoting the Supreme 
Brahman. And we heard a Vashnava pandit explain also that there 
are other Vishnus and Narayanas besides the Highest Narayana 
who which the Trimurti Eudras are classed as divas. And it 
will stand to reason that the divas, Budra, Narayana cannot surely 
comprehend either the Budra, Para, Brahma -or Narayana Para- 
brahma. We have ventured upon this explanation as one of our 
respected Vaishnava friends took objection to the story of Siva’s 
feet and crown being searched as a blasphemous one. What a 
firm hold this story has got on the popular imagination, will be 
proved by the standing memorial of the Tiruvannamalai Temple f 
and the Kartikai feast, and by Vaishnavas also celebrating this 
feast, in the same way they unwittingly celebrate Dasara, Brahmot- 
sava and Kaman Pandigai. According to the Saivas, the Kartigai 
Feast and Tiruvannamalai celebration (celebrated in every other 
Temple also), and the raising of the great column of Light refer 
to this Linga Parana episode; but what explanation Vaishnavas 
have for the Vishnu Kartigai we are yet unable to discover, ex- 
pect that they followed suit. 



The story of Ardhanarisvara formation clearly illustrates that 
Sivam and Sakti is one. Uma means literally light and wisdom, 
and this can never he identified with matter and darkness. This 
episode by the way gives alio a refutation to the theory that 
‘‘Uma” Kali is Maya. 
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mow not that in His Bhoga Form, He grants 

know not that in His Yoga form 
They know not that in His 
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He makes 
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one of the gods. 






$9srQ(tr?Gu.irGsr G(n?®j-surr Gsuu.ld spy^tsuGm Q&frmrQ 

tS&rjDGtirr ob SLeea G .'5/ Q iSQsrjD&sr&r nr &sr jy ih gpyrrtr 
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Q&iren jog! <o3SbW&niu<s Q&frmrjry r$ mr p ^ &s (^mrQiomr G&jrrrir, 




51. They know not that His possessing various and 
inconsistent Forms prove that he is not of this world ; they 
know not that all these Forms are manifestations of His 
Grace. And that His Acts of destruction has whereby He 
destroys Karma, 



The great poet Kalidasa brings oat the meaning of the first 
three lines as foliowes, in his Kiimara Sambhava . 



‘‘No selfish want e’er prompts deed of mine ; 

Do not the forms— eight, varied forms — I wear 
The truth of this to all the world declare” 



And he observes in another place 



“The gods, like clouds are fierce and gentle too 
Now, hurl the bolt now drop sweet heavenly dew, 
In summer heat the streamlet dies away. 



Beneath the fury of the God of day 
Then in due season comes the pleasant rain, 
And all is fresh and fair and full again.” 




Jjong before the gifted poet, Lord Krishna brought out the self- 
same contradictory character of the Supreme Eeing in the following 
passage : (Mahabharata, Anucasana Parva.) 

Large-armed Yudhishtra, understand from me the greatness of glori- 
ous, multiform, many-named Rudra. They call Mahadeva Agni, Sthanu, 
Mahesvara, Qne-ejed, Iryambaka, the universal formed, and Siva. Brah- 
mins versed in the Veda know two bodies of this Ood, one awful, one 
auspicious . and these two bodies again have many for m s. The dire and 
awful body is fire, lightning, the sun. The auspicious and beautiful body 
is virtue, water and the moon. The half of his essence is fire, and the 
moon is called the (other) half. The one, which is his auspicious body* 
practises chastit}* - : while the other, which is hia most deadftil body, 
destroys the world. From his being lord (Isvara) and great (Mahat), 
he is called Mahesvara. Since he consumes, since he is fiery, fierce, an 
eater of flesh, blood and marrow, — he is called Rudra* As he is the 
greatest of the gods, as his domain is wide, and as he preserves the 
vast universe,— he is called Mahadeva. From his smoky colour, he is 
called Dhurjati. Since he constantly prospers all men in all their acts, 
seeking their welfare (Siva), he is therefore called Siva ” etc., etc. 

European scholars have puzzled and bewildered themselves over 
this character of Rudra, * and they have sought to explain it on various 
hypotheses. Some have thought that the conception of the God was 
borrowed by the Aryans from the aborigines and savages of Southern 
India, who they say copied it from the Hamitic tribe of the Jews, and 
some go to say that the addresses to Rudra as gentle and beneficient 
are made by way of flattery, and not otherwise, and that his beneficence 
consisted more in refraining from doing mischief etc, etc. Some of these 
views we have met elsewhere, and the following remarks may also he 
home in mind. European scholars have themselves noted how the God 
Rudra. even in the Rig Veda, is spoken as the god of storms and 
clouds (Indra) and father of Maruts (winds) and as wind itself, (Vayu), 
and now as fire (Agni) and now as the sun (Surya and Vishou) and now 
as the moon (Chandra) and is associated with Soma, as the healer and 
Supreme Physician, He is spoken of as the Destroyer, and the Des- 
troyer of Andhaka (yam a) in the Atharva Veda- And these scholars 
speak of the God Rudra having slowly supplanted all the Vedic deities 
Agni, Vayu, Mitra, Vanina etc., except Vishnu: and yet they forget why 
it is He is spoken of in these Vedas themselves as the Lord of sacrifices 




(medhapati/ and the Lord of all living creatures (Pasupati Pasu mean- 
ing jivas and not cattle) and the ruler(lsana)and God of gods (Maliadeva) 
and as deriving his power from himself and as self-dependent. None 
of these epithets are connected with other gods. And as lord of sacrifice 
and Pasupati. He gets the first portion of the offering, and the hands 
have to be washed offer giving the first portion- Connecting these with 
the position He holds in the Upanishats, Itihasas and the Puranas, as 
the only one without a second, as the Supreme Brahma and consort of 
Divine knowledge (Uma) the Position of Rudra, as the Supreme Being, 
identified with all animate and inanimate existence, being the indweller 
(as Ashta-murti) in all Nature, and who is the Generator, and Preserver 
and destroyer-- the universal Evolver-is readily perceived; and as pointed 
oat by Kalidasa and Arunandi Sivacharya, and by Mrs Annie Besant, 
His destructive aspects, though apparently so, are really the 
most beneficent aspects. This is also explained by the Puranic 
description of Him as inwardly beneficent” (Antas Satvam) and 
“outwardly cruel” (Behis Tamas). And when we perceive the 
really beneficent action of the terrible storms and. clouds, and thun- 



der and lightning, sun and heat in such a purely agricultural 

country as India, wo can also conceive, how 7- His Wrath is produc" 

tive of the greatest benefit to suffering and sinning humanity from 

freeing them from this mortal and effete body and from this world, 

as the Vedic Poet so rapturously sings, like a cucumber severed from 

its stem (1 ajur Veda) to regenerate (srishti) again after proper rest 

(Samhara) to undergo with greater strength the struggles of Life, 

and thus eat off his karma and eventually obtain final release from 

birth, and rest in God- The whole difficulty of European scholars 

will vanish even on their own evolutionary method, if they will only 

see that in and around the Personality of Rudra or Siva, the Highest 

Ideal of the God head was slowly and surely accreting from the time 

oi the Rig-\ eda, and which is most distinctly evolved in some of the 

Upanishats like Svetasvatara, Kaivalya, Atharvasiras, etc., and much 

more plainly in the Mahabharata and several of the Puranas, though 

since and after the days of the Mahabharata, the cult of Vishnu, 

influenced by the tales of Rama and Krishna was gaining greater 

footing, though it never succeeded in supplanting the oldest faith 
anywhere in India. 



Dr. Muir collates the passages as follows; “The character ascribed to Rudra in th e 
hymns of the Rig Veda are most heterogeneous and frequently indefinite. I shall endeavou r 
to gather from different places and to group together those epithets which have most affinity 




to each other. This God is described as wise, bountiful aud power-fill. (i. 43,1; 
i. 114. 4,) as the strongest and most glorious of beings ii. 33. y.) as lord (Tmna) of this 
world, possessed of di\ine power (ii. 33, S,) as unsurpassed in might (ibid, 10,) as the 
world, mighty, exalted, undecaying (vi. 49, 10.) as cognisant of the doings of men and 
gods by his power and universal dominion (vii. 46, 2,) as putting the waters in motion 
{x. 92, 5,) as self-dependent (vii. 40, 1,) and ag deriving his renown from himsob 
(i 129, 3 ; x. 92, 9,) as the lord of heroes (i. 114, I, 3, 10 ; x 92, 9.) as the lord of song* 
and sacrifices (i. 43, 4.) the fulfiller of sacrifices (i. 114, 4.) brilliant as the sun, and 
as gold (i. 4 3, 5,) tawny-coloured (this epithet is frequently applied,) with beautiful chain 
(ii, 33, 5,) fair-com-plexioned (ibid, 8.} multiform, fierce, arraved in golden ornameuts 
(ibid 9‘) youthful (v. 60, 5,) terrible as a wild beast destructive (ii. 23 11.) Wearing spirally 
braided hair (i. 114, 1. 5.) and as the celestial boar (ibid, 5). He is frequently represented as 
the father of the Maruts or Rudras (i. 64, 2; i. S5, I; i H4, 0. 9,- ii. 33, 1; ii. 31, 2; v. 52, 16; 
v. 60, 5 ; vi. 50, 4 ; vi. 66, 3; vii. 56, 1 ; viii, 20, 17). He is once identified with Agni 
(ii, 1, 6). He is described as seated on a chariot [ii. 33, 1],] as weilding the thunder- 
bolt [ii. 33, 3,] as armed with a bow and arrows [ibul. 10, 14; v. 42. 11 ; 1*25, 6-] with 
a strong bow and fleet arrows, with sharp weapons, [vi. 74, 4 ; vii. 49, 1; viii. 29, 5], His 
shafts are discharged from the shy and traverse the earth (vii. 46, 3). He is called the 
slayer of men (nri-ghne iv. 3,6). His anger, ill, will, and destructive shafts are 

deprecated [i. 114, 7, 8; ii. S3, 1, 11, 14; vi 28, 7; viii. 46, 3, 4]. Rut he is also 

representd as benevolent [i. 114, 9.] as mild, and easily invoged [ii. 33, 5,] beneficent 

[ibid. 7,] gracious [Sian, x 92, 9,] as the cause or condition of health and prosperity 

to man and beast [i. 114, 1], He is frequently described as the possessor of healing 
remedies, and is onee characterized as the greatest of physicians [i. 43, 4; i. 114, 

5 ; ii. 33, 2, 4, 7, 12, 13; v. 42, 11; vi. 74, 3; vii. 35, 6; vii. 46, 3; viii. 29, 5] He is 
supplicated for blessings [i. 114, 1, 2,; 33, 6,] and represented as averting the anger of 
the gods [i. 114. 4; ii. 33, 71]. In B. V. [vi. 74, Iff.,] he is connected with Soma in 
the dual, and entreated along with the latter to bestow good and avert evil. 



In the stanza again, the reference to His being the killer (Levonrer 
of Katha Upanishat) is to his power of destroying onr Pasa (sin and 
sorrow and ignorance) all our material environments (body etc.) and 
as the Killer of evil, He is represented as fierce and terrible, and yet 
as He is the saviour of our soul by this very same act, He is called 
Siva (gracious) and Sankara (Beneficent), and Sambhu (the beautiful) 
and Nandi (Lovable) ; and the reason is not far to seek w T hy the latter 
set of names became more popular than the former set of names, such 
as the generator (Brahma) and Ugra (fire) etc., Budra (destroyer) 
of sorrow 7 . And what our author has now in view are all the Puranic 
episodes in which the Supreme One or His Consort Uma, or His sons 
(Kumara) are represented as fiercely contending with Manmatha and 
Lemons, and Asuras, the real meaning of which of course is that God 
is the destroyer of Lust and Evil and Ignorance, and his aid is 
absolutely required for man to conquer sin aud death. And the 
most popular 'festivals representing these conquests of knowledge are 
the Brahmotsa’va and Dasara and Kaman-Pandigai and Skanda-Sashti 




and Vinayaka-Chatnrthi. Writing to the Hindu some years back 
on the Brahmotsava we gave the following account* 

THE BRAHMOTSAVAM Ob THE CAR-FEAST 

In every grand feast lasting over several days, each day is 
performed what it called an ‘Aitikaw ?/ a logical term meaning 

an ancient tradition or troth, and which I may compare to the mystery 
plays. And the grandest event in a Brahmotsavam is the car-feast ; 
and that feast only is called Brahmotsavam in which the car-feast is 
one of the events. The Brahmotsavam would mean a feast in honour 
of the true Brahra or where the Truth of Brahm is manifested. 



„ fest val , tire principal thing is the huge 
car, in the body of which all the ‘ Devas * are worked in wood. We 
find attached four horses, and above them is seated a figure with four 
heads, and behind the figure, its modern representative is the 
‘ K animal a waving his red handkerchief. Behind him the musicians. 
In the middle is seated the representation of the ‘Deity’, with a 
single arrow and bow in Its hands. We see the whole town or 
village turning up to see what is popularly called Katchi or 

Darsana , meaning the manifestation of God’s grace. 



I he breaking of the car’s axle is also an ordinary event in the 

car-festival. No w» consider the ancient tradition recorded in the 

^ a i ur Veda and elaborated in the Puranas* and Mahabharata, and the 

story is also alluded to in the Ramayana. The story I alluded to is 

the story of the 4 Tiripura-samhara ’. I give the story first as given 

m Yajur Veda (6th Kanda, 2nd Prasna. 3rd Anuvaka and l‘2th 
Mantra.) 



* Mafsya Parana, Chapters 129-140, Skanda Purana, Upadesa Kanda, Chapters 70-72 
Lmga Purana, Purva, 72 chapter cf. in last:- 

Athah bhagavan Euclro Devan amloh/oa Sanlcarah 
Dammam adhipatyam me dattam %anmi tatosuran. 

"Thus Sankara, the Bhagavan Rudra looked to the devas (and said) the Lordship of Pasus 
vras given to me and therefore I will kill the Asuras. - P SUS 




Taintnthn hr,, If? l**™ PWa asanna ya» m o-Vyava matha 

shan tasmadahur yaschaivarti Veda yascha nopasadavai 3 9 




Mahapttr am Jay ant Hi ta islnrm 
Sonias Karva ta grant auikam 
Soman Salyam Vishnmn tejanam 
te hruvan ka imam asishyatita 
Budra iti aleruvan rudro vai 
Krura ; Somya tviti sobravit 
Varam Vrina abham ova Basnriam 
A d h ip at eras an 1 1 i tas mad ru dr a h 
Pa s u n a m a, dh ip a t is t a nr u d rova 
Srijcit Satisrah Puro bhiteva ebyoh 
Lokebhys Suran pranudata.t 



[There were the three cities of iron, silver and gold (belonging) to A suras. The gods 
not being able to win them [by fight] wished to win them by scige. [The great] say that 
He [the Brahmin etc.] who 1? nows [what ought to be known] and he [the non Bralunin 
etc.] who does not know-they are able to win by seige the great city which cannot be 
overtaken by fight : [then] the gods made an arrow composed of Agni as [the bottom hilt] 
wood Soma as (the middle) lion. ( & an? iu ti ) and Vishnu as [the topi ( a > jn t, ii ) 

and declared [consulted] who will discharge it, and determined Budra , the cruel [was] 
able : He, [the Budra] so, id the boon was made over. I am the Lord of Pasus [both the 
two-footed and four-footed] ; so Budra the Lord of Pasus discharged it, broke up these 
three cities, and blown up them all from these worlds (ij,uE, Lnuri, ^nr i. i, ih ) . 



Three Asuras * had acquired by their tapas (human will desire 
three flaming forts whereby they were and committing woe and 
destruction on men and Devas. The ‘devas’ repaired in a body 
to the Supreme and invoked his aid. He consented as “ pmQu($mu> 
r $rrm JIuj tr J gesnsa uniuasr” (He who is not aware of His own greatness). 
Then the 'devas’ shaped the huge car in which each had his part. 
The upper and lower halves were the heavens and the earth. 
The sun and the moon became the wheels. The four Vedas became 
the four horses? Brahmo is the charioteer, Mount. Meru and Yasuki 
became the bow and string; and the arrow was shaped out of 
Vishnu, the iron, Vayu,, the feathers, and Agni the head. The 
structure had become complete and the Deity had taken its seat, 
and the dreaded Asuras were tempted by curiousity and w r ere 
nearing to view the ‘wonder’ (•sv^r/ ( sf®«/rLlS). When, lo ! pause ? 
The Devas could not contain themselves and each began to think 
“I foolishly invoked the aid of 'the one’ what could he do without 
my help.” The very moment the Deity smiled; the three pur as 
(three flaming forts) had joined and were consumed to ashes ! and 
the three Asuras took their stand by the Deity, and and the 
axle broke and the car was a ruin. The Devas woke up smashed 




and addressed the Deity that He was the Pasupati and that 
themselves were all pas us. And from that day, the one began 
to be addressed as Tripu ran taka and Pasupati. And it is to be 

noted that, -in Bam ay ana the Deity is addressed as Tripu rantaka 
and Pasupati in the same verse. 



*Qur own account follows the more improved pnranie accounts where incidents and 
details are altered somewhat to bring out the esoteric meaning much more fully-for 
1 nstancG, the Paramo account states that the arrow was never tired and that the car 



; a 



cf. Tiruvacagam;-— 

» 

♦ Pfiisj ifA’i's jjj.it mi ffcicana.uiA) 

•j? * be '3 u tj i j tj ar it » j, 1 1 n 

d*«T.i)ni i) . 

¥> ‘ *> «“(S ;?> J> @1 th b ti ui if. uaili . tr 
^ * *• V<jS fi ^ y, ,nr j)i s..j,^,ui) 

fjyn'iqrir s>. ifc ?, up. 



This very stanza is very suggestive of the true meaning $ as leaving off one's 

human ties, when ew if initiation by the Divine Guru happens, and then 

(yiuqjrixii/lyifib, our Pasn Bodha and Pasa coats are all destroyed. 



Now for its meaning. Not to be accused of the foolish and 
blind error ascribed to the ‘modern Hindu Revivalist,’ I simply 
quote the verse from ‘Tirumantram’ of Tirumular which is being 
translated and published in the pages of the Siddhanta Dipika, 

cgyuuevsfl tuff jglif trrr 

(ifULier^ Q& p pgfl (siosTunsm ^LpL-ir^&r 

QpULjtr uhtsl/^j (Lpuna si) sir^iuta 

iSiui^itUi er tu^soufi eun(oirP 



The ancient of Days, with water in His coral Braids 
Destroyed the Triple-city, say the fools 

The Three Ports are the product of the Triple mala 
who knows what happened next ? 



P ere th ® °% clue given is that three puras * are the product of 
the three mala or Pasa or Human coats of the soul or Atma. And I 

fnUseK ™reT T ‘v Th * AsUras ty P ify the hu « a “ monad, 

™ (fain,, forts,. Liberation cl »h„ ,b,«“ “ ** ,“ 

*rur 8 » need in the upamshate and other placet topically m8an boay . 




destroyed and the feet of the Lord reached, ^urr&w&tpssr Qr?$$ ujp<s^#©fL,w 
ufzliLirru>. To effect this liberation is the effort of humanity, and their 
labour and perseverance is truly wonderful. They pray to all sorts of 
gods, and read all sorts of books, and think out all sorts of methods, 
but the one thing running through their whole fibre, is their Egoism ; 
that pride of self, Ahankara and Mamakara, they do not forget, and it 
ever and anon crops up. Even when they pray to the ‘True One’ 
this pride of self does not vanish and he exclaims ‘What a great jnani, 
what a great bhakta am I. “Am I not achieving Salvation by my own 
Jnanam and by my own Bkakti” This poor human effort can only pro- 
voke a smile, and the huge structure built by this so-called Jnanam and 
Bhakti falls to pieces^- And yet the Asuras who nearing to view the 
Supreme (they forget their own peril, their self) for the time being unite 
their three forts, i. e. attain ( Qpti>u)GvurfluirGtb ’ and 4 * to 

the indifference of the self, by the balancing of pleasure and pain, yet 
these attain to the feet of the Lord, their Mala being destroyed, by the 
fire, yea, the smile (Grace) issuing from the lips of the Lord. And this is 
called destruction or samharam. This is merely destructive conquest 
of flesh, a conquest of Ajnanam by knowledge and Grace of God 
(Pati-jnanam), And the heading to Patigam called 1 Jit ($<&$* $ionn in 

describing 'Tiripura Samharam' etc. , is called Jnanaverri 
(g$u6srGeujb$, conquest by Jnana.) As this conquest by its very nature 
involves a conflct, and a very fierce conflict too, the Deity is sometimes 
represented in a dread aspect and yet called, ‘Bivam’ ‘The Blissful* And 
when we approach the Place, of Peace, when our passions are 
reduced to ashes and from which there is no real smasanam * or 
burning ground and not where our earthly bodies are consumed from 
time, and ever and anon, to assume another by our flaming unkilled 
desires and passions. £(See a beautiful passage in the fist Section of 
the Open court lectures big that really inspired lady , Mrs, Annie 
Besant , where the yogi of yogis is described). One thing more. Have 
we not here discovered the true nature of the Pati, and the nature of 
the Pasu covered by the pride of self (Pasa) and the way this pasa 
( three puras ) can be destroyed, and can we then question the propriety, 
if in this place the ‘ gods * describe themselves as ‘ Pasu *, and the 



* This Rudra Bhumi is represented on earth sacred shrine of Varanasi [Benares] 
where yogis obtain release through the fontenel and obtain the feet of Siva the blissful, 
[hence all men aspire to die trere-Ohif only they will really reach the true Varanasi] in the 
same way as the cave of the yogi, the Hridakasa for the Dahara upasana is represented by 
the sacred shrine of Ohidambara in South India. The word smasana both mean cremation 

and Benares. 




1 One * as the Pas a pati in the Veda. And can we cavil if the feast 
illustrating all this is called Brahmotsavam ? As regards the working 
of the institution, if the object of any religious method is simply to 
aw out man from his own self and to make him looked up to and to 
vn allegiance to the Plighest, then I have seen the populace display 
more real enthusiasm and religious feeling at the drawing of a car in 
the streets under a burning sun, than the most cultured in society in 
gilded palaces and under zephyr-breathing pankhas.” 

DUPwGA PUJA 



Last Saturday (October 19) was a day of universal rejoicing and 
sacredness in the land of Ind, and from the poorest peasant ant village 
artisan to the richest and bravest warrior and king, and the devout 
Brahman, all unite their gladsome heart in doing puja to the Universal 
Spirit which is all knowledge and bliss. As is generally the case in 
Hindu Religion, the central idea is one thing, and it assumes a symbolism, 
and slowly and surely in course of time, the thought and symbolism is 
expanded and extended and adopted in the multitudes of creeds and sects, 
we have among on r midst. The central thought is that the Supreme 
Intelligence and Wisdom arises out of darkness and conquers evil, and 
that it. is only with the aid of this Divine Light we can conquer also our 
darker passions. This idea runs through stories of India and Vrilra 
God and Satan, Ahura and Ahriman, the sun myth, and Buddha and 
Maya etc., etc . This central thought is contained in the famous 
Ua Sad Asid 55 hymn of the Rig-veda (>;. 129). 



“8. In the beginning there was darkness hidden in darkness; all 
this was indistinguishable chaos. That which, being everywhere was 
wrapped in indistinctness grew into one (Sat) by the Great Poiver 
(Kriya Sakti) of the austerity of contemplation (jnana Sakti), 



* n, v 



first arose Desire (Ichcha Sakti) which is the primal germ of 

mind; Sages searching with their heart’s thought have found the kinship 
of the Sat in the A sat. 



5 , 



«5 «■ U 



This spreading ray of light, was it across, below or above? 
icse were impregnating powers, these were mighty forces, Self- 

was below, and the Energiser above f 






As all the Yedie and mantric rituals and philosophy were 
subsequently clothed in Agamic (Tantric) symbolism, the thought 




comprised in the above verses were symbolized by Durga warring 
with Mahishasura and trampling him under foot triumphant and 
her standing also on the bosom of Her Lord Siva. Duma is the 
‘‘Power”, “Thought” and “Desire” (Kriya, Gnana and Iehchasakti 
or Chitsakti) of the above mentioned verses, and she is the 
Energiser and her Lord is the Self-Supporting Sat. Maiuslinsiira 
the Asura with the buffalo head (what more stupid than the 



*■ 

buffalo to the Hindus?) means Ignorance, Avidya or evil. This is 
the Universal war going on from eternity, and which war is re- 
presented in various shapes from time to time. This exactly is 
the meaning of the war in the Skanda purana, in the Kamay 
and in the Mahabharata. 



“Whenever there is decay of Dharma, 01 Bharata. and there is 
exaltaion Adharma, then I myself come forth for the protection 
of the Good, for the destruction of the Evil doers, for the sake 
of firmly establishing Dharma, I am born from age to age”, says 
Lord Krishna the master and Guru of Arjuna who is enjoiend 
to fight out the eveil in himself, his egoism. This story also is 
instructive in this way that without the divine Guru (Arul Sakti) 
we cannot know ourselves and our God. And the o iginal of this 

o 

story and teaching is in Aral’s (Sakti) own person in the famous 
Bramhi Upanishat (Kena), teaching the nature of the Brahman, 
the Supreme. This Supreme 'Wisdom, this Maha Sakti, this Great 
Chit this Mahadevi (whose feast is the Mahanonbu) this Durga 
who is addressed as the “One with the Brahman” in the famous 
Hymn of Arjuna in the battlefield of Eurukshetra, this Uma 
(Wisdom, Light; see a beautiful article on the derivation of the word 
and history in the Madras Mail by Charles Johnston) highly adorned, 
the daughter of Himavat, tells the. highly conceited Devas, who thought 
the victory was theirs, when the Brahman it was who obtained the 
victory. “It is the Brahman. It is through the victory of Brahman, 
that you have thus become great.” This Brahman is [verses 1, 2 and 
3 of the 2nd kanda] known. and thought by one who thinkesfc he does 
not know Him, and is not known to him who thinks he knows. The 
Gods each in his own mind, thought he was the great being, the great 
actor; and their own inisgnificance and the great truth, they did not 
know, till they were told by the Supreme Sakti {Arul) herself. This 
teaching is repeated in the story of the Tripura Samhara. This is 
what is taught to Arjuna by Krishna, not to think that he is the actor- 




that he lights and that he kills, but that he should dedicate all his 
acts to Is vara as His acts, in whom he must fix his thoughts, attaining 
a mind perfectly balanced towards evil and good. When therefore Durga 
or Sakti means Supreme Sakti or Wisdom, it is easily conceivable after 
the nine dark nights of conflict of good over evil, all arts and learning 
and knowledge and work and sport should receive their light and life, and 
the Puja to Mahadevi, Mahalakshmi, and Mahasarasvati, and weapons 
and tools (Avudha puja) &c., should be celebrated. This was originally 
celebrate! in the spring, wheD after the death and darkness and * mi aery of 
winter, nature herself put on her best and freshest ropes, and everything 
assumed beauty and life and light. But it was changed from spring to 
autumn as Kama worshipped Durga in this season before commencing 
his great light with Havana- And Arjuna invokes her sid also in the 
famous battle of Kurukshetra, and it is said that ‘Durga Ki Jai’ was the 
universal war cry in India. And from this also, we gather what were 
the notions of true warfare among Hindus. No war could be justifiable 
unless its object was to put down injustice and vice and lawlessness; and 
no war could be sanctioned which had merely the object of greed and 
gain and power only. 



People may ask why God should be represented as terrible at all, 
this goes to the history of evolution of all religious ideas in this land 
and elsewhere and we gather also our own feeling on the matter when 
we speak of “righteous indignation/’ The story af Uma Haimavati 
being the mediator* between the Ignorant gods from Xndra, onwards 
is repeated in all the Saiva pur anas, with the more explicit -mention of 
Siva as the Supreme Brahman and this lias vast bearing also on the 
history of the evolution of the Brahmic Ideal. This story taken with 
the stories of Daks ha’s sacrifice, and the sacrifice performed by the 
Kishis of Dharnkavana, leave no doubt about the true meaning, 

*Of, The famous line < c%nu|i~s»r Q & jp i9eSr p i ,j, s » iu J. ar It . q. ’ ’ “follow the 
mother and embrace the father,” 



THE FIRE! SACRIFICE 

In any of its three forms was the original mode of worship by the 
ancient Aryan, and in this worship all the gods are invoked. Thereby 
the idea of the only One without a second was being forgotten, and 
the rituals and sacrifices became more and more formal. The impro - 
\ dug conscience and thought of the people felt that something must 
be done to make the sacrifice to the One true God more explicit, and to 
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eliminate from the category of the true God. ah the minor 
were till now addressed as one with God. And greater vener 
being paid to the sound of the Vedas as mantra and not to the true spirit, 

(this class gave sise to the Parva Miman’sa or Sabda Brahma Vadam) 

and this pernicious influence had also to be checked. And hence, the 
Pauranika, who narrated not facts in political history, but a much more 
important aspect of history, namely, the mental and spiritual history 
of a people, invented these episodes, to illustrate the usual trend in 
the public minds, and the changes which were being slowlv introduced. 

O 

The Kena Upanishat story proves that the earlier gods were even 
discredited at the time of this Upanishat, and it explains also that 
the worship paid to these deities in the Vedas was nominally so, 
but really to the Supreme aDd that these Gods and their triumphs 
merely represented the One True God and His Triumphs. 



TI-IE DA PISH A STORY 



Would even point to a time when the Aryans had fallen to 
a lower level, ane the true spirit of sacrifices (Dabshayani-Kriva 
Sakti) was totally ignored, and they turned a deaf ear to true counsel 
and more heroic measures were necessary, which was nothing else than 
the entire putting down of sacrifices. And the Gods from Vishnu down- 
wards are smashed by Virabhadra, the creation of God’s anger and the 
sacrificial place is turned to a crematorium. And when Daksha relents, 
we find actually in the Vayu Parana (See the account in Wilson’s 
Volumes), God Siva, telling him that all sacrifices and worship which 
is not directed to the glory of the true Brahman is bound to end in 
such failure, and that worship really belongs to God, and must be 
directed to Him solely and wholely to ensure salvation. And the proud 
and haughty Rishis of Darukavana, 



THE SABDA BRAHMA VADIKS, 

Had also to be put down similarly, and the Deer which, they created 
and sent to destroy God (Siva), by its tearful noise, represents merely 
the Veda (i&mweap), pronounced without meaning, and God Siva, took 
up this Deer at His fingers’ end, held it up close to His Bar, without 
any evil effect, only to illustrate, that however loud we may shout out 
the name of God, it cannot reach His ears and have any effect, and 
unless and until we bring to bear our whole heart and whole soul, in 
His praise. Hnd in this connection how full of meaning is the line from 

St. Manikkavacagar; “Qsupi&s&r ^(u/fQsnemQeviriBQ <g)]&e8rp 




juiamAtuQm:' “The Vedas cried Oh Father, and Thou transcendest 
far far beyond” and each one of the five words following the word 
Vedas, shows the ever increasing distance Vedas and God, though in 
other places, God is extolled as “ gS^uQu^q ^ . ” (The Supreme 
Truth of the V 






This is the true meaning of these episodes, and Oriental Scholars 
c so unfit vainly to read into these, conflicts between a savage creed 

O */ 

and the true ancient Gods, and nothing can be further from fact than to 
sav that Siva was not the God of the Brahmans, Lassen truly observes 
after a careful reading of Mahabharat that Siva was the God of the upper 
classes, Brahmans and Ivshatriyas, and Mama in mentioning the caste of 



e (: 



makes out that Siva is Brahman, Vishnu Rshatriya, and 
Brahma Vaisva, and Indra Sudra, and their worship by the respective 
castes are recommended. And Sri Ramakrishna Paramahamsa speaks of 
Siva as the ideal of all contemplative and self-absorbed men, and as the 
God of the Yogis; and the description of the Muni, (Yogi) is almost the 
same as that of Rudra even in the Kigveda, [R.V.X. 136J and the Muni 
and Rudra are declared to drink the Vis ha, together. And in the Maha- 
bharata, Siva is over and over again spoken of as the Y 7 ogi of Yogis. 
And the form ascribed to Siva, his braided hair, his naked body or body 
clothed in skins l^ibumDirw Lf&rsffl r iQjsir &) — Skin consisting of Ambara- 
Akas], with Upavida of snakes, with his Ganges and Dandu, are exactly 
the features and accompaniments of a Brahmin Ascetic [Y T ogi], and the 
remarkable resemblance will be strikingly noticed in the Poona Art 
Pictures of Siva and Parvati, Vasishth or Visvamitra and their wives. 
And to-day ninety per cent of the Hindu Population wear the emblems of 
Siva, Ashed and Rudraksha, and the thmples of Siva cannot be counted 

, ^ ^ ^ ^ count the temples mentioned in 

Mr. R. Sewell s book on South Indian Antiquities. [Vide the papers on 
Svetasvatara Upanishat and Saiva Religion in my “Studies”). 

HE IS THE LIGHT OF LIGHTS 



rsirtu&mr <5 sesorrc t uljuitgo rsfritiw L/m&uu gtiej^ld 
uit A? © qt ir 52 *ipi — u ufflibgiGo Q ® jb £6 

F & .V rg)(§< 5U (9? L — (ol [T IT Gif} Q <35 (T ® $5 UWfi 1$<S0 

Gfjiuirjfr Qirirstflaeir @\<5i] §$>}(§$> Q&f Q&migyir, 



52. 




When bma out of playfulness shut the eyes of 
tlie Supreme Lord, the whole worlds dark, which darkness 
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was removed by His third eye. They know not that thus 
all the Lights of the universe are but reflections of His 
Supreme Jyoti form. 

“In this Indestructible, (Brahman) the sun and moon were 
established” (Br. Up. 3-8 11.) “There shines not the sun, nor moon 
and stars, nor do these lightnings shine, much less this fire. When 
he shines forth, all things shine after Him. By Brahman’s shining, 
shines here all below. ” (Svetas. Up. vi. 14 ; Katha Up. v. 15 ; Mund* 
Up. ii- 2, 10 ; Gita xv. 6.) 



HE IS YOGI AND BHOGI 

&mrjBg)ii£6 w C oiuirGsl ®UL/i sirLumrSesr 

q 9 <sm jgpy jru grtr t Q ^/rir/f LD/reb^/resr 

gt < sm <mRG>®J&r il^Bsst <sj sn gt rfis£ Lfl ^( ^ldshjsst Qu/b jb 

QueimmflBsvru Lfsmifrbg] u9rr&(§Lj Quiftearu Qpnnnr. @/ e _ 

53, They know not that the Devas and others remained 
inactive as they had no desires when the Supreme Siva 
assumed Yoga. They know not that when God Vishnu 
persuaded His son Kama Deva to face Siva, the latter 
burnt him to ashes by His Upper Eye; and when the 
Supreme however became united to the Gracious Mother 
Uma Haimavati, all sentient creatures recovered their 
happiness. 

THE REASON FOR HIS ASSUMING FORMS 

u$SiL-.uurr@i& Q&rrLftj^nb uppr# ihuir GuBssrufib sir&JL b 

^jL-LJurrs Lnrrp jrfrQtofrir i^ss)U.Jii^]ii9k^s &<ssru Qinasr jpjth 
'gqmu.LJurr (SU )ld (Lp@$ tutsfft Qujr^th utr&Lh 

^S!T)L.uurrm)f5 Q^5 t yS^Jib (BuDGsfi Q^irm<£EsrC5c>sr r /D Q&ir&QGorrfgspQgs, 

54. Unless the Supreme can assume Forms, we cannot 
have manifestations of His Panchakrtya, and of His Grace 
to His Bhaktas. We cannot get the sacred Revelations. We 
cannot eat the fruits of our Karma, and seek rslease by 

i '• ' , * 

Yoga, and by sacred initiation. 




GOD IS RUPA, ARUPA AND RUPARUPA 



&.($(£ LCiZsfl &&,'§}•& G& IT G531' l— G JDJS&LQ £-($©$ JQ&fj 

-^©(oLDC?}/? ujjyQ/® sswr<eL-frti> ^/©Q/® QJ/r«ir (Burr 31 
fi)<W)(cLLCw &.uajth Ouzo'S (2? to Q&ulSili eipdsr jryih mrkpjfEi 
unrftmsifl <#//?.** sump <$©&«$ ssr ojiq.sij &n Gmr. 
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> 0 . Once we assert Form to the Supreme, it follows 

Formless also. From this again, we derive a 
ird Form which is neither Form nor Formless. All 
three varieties of Forms are assumed only and 
y for the purpose of destroying our births. 

The first is called the Sakala or Apara, the second is called 
Nishkala or Para, and the third is called Sakala-Nishkala or Par apara. 




GOD SHADADHVA MURTI 



6UfT ^P f ' r & P? tLiiT<& *3imjD(3®J Q@dsr%*$r $r <s$r ssf! dsr 
tSesi/oi. 5^5 < 5 ujbj$®n i$(E)§li—.rr ri?&o«DUD iwr^iib 

Q&gogoitlb ($&tl.ip& (@5)& stitrgsyib 
m<8ufi<£®i(TLh ®Jir<3i‘ih oju^Qsum icsnnj^ Getr^eon’tx 




5(1 If asked why God is spoken of as Adhva Murti 
(having the Adhvas for His Body), it is baeuse He 
is Eternal with all these bodies, and He actuates and 
moves both Chit and Achit, that the Vedas call Him so 
also. 



These six adhvas are (1) Kala, whose sub divisions are Santyatita 
Kala (& it '& jg} tu »t $ & « ( <W) , Santi Kala {& tr & $ s^) * Vidya {g8<s<zo)&) 9 Pratishta 
s»£_), Nivirti [2] Bhuvana, [3] Varna, [4] Mantra, 

L 5 ] Pada, [G] Tattva, and these respectively form [I J members of 
His body, (a) head, (b) face, (C) chest, (d) arms, (e) feet, [2] hairs, [3] 
skin, [4] blood [5] nerves, [6] flesh and bones. Vide mantra No. 991 
in R. A . Sastrm’s Lalita Sahasra ■ Nama. “ Transcending etc . 
( Sh ad adhvatitaru p ini ) . The Six adhvas are, words (Padadhva), 

worlds (Bhuvana), letters (Varna), categories [Tatva], parts [Kala] 
and Mantra [Mantradhva] ,' of these, three are the parts of Vimarsa, 
and other three of Prakasa. The Virupaksha Panchasika says , 
‘ The quality of Vimarsa is attributed to three viz., words t mantras 




and letters , of Prakasa, is worlds , categories and jparte. ” About 
these the Jnanamava says, ‘-'In this Chakra there are six adhvas, 
0 Devi, adored by waniois. ••...thus one should meditate by six adhvas 
upon the pure Srichakra. Thus ends characteristics ascribed to 
each adhvas upon the pure Srichakra. ’* Thus’ ends characteristics 
ascribed to each adhva e. i,, adhvas of meditating upon Siva, viz , as 
manifested in wor®, &c. The Dakshinamurti Sam also : Hear 

now, 0 ruler of Yogas, the nature of six adhvas. ..thus one should 
meditate by six adhvas upon the Srichakra. ” 



GOD IS MANTRA MURTI 



IMS $ IT LDgj£il GLUTSiSmr iSi (TF) GUIS^GU LQ(T&$ 
gjtbgjQ gsdsr Qs screw? so s {^urrisrr ®r/5/&"<5ir 

ssSis^iCSloit §$<o<yR Lfiirdfl ^pscr(77j*rc g}6ujbj$&r(Bui su/rS qS 
ffiihmpiiJn- trjtrmr (B&irrs^i s§jb(^th. 

•Sr^B^SLLff L£) <SST <5&f} 60 J$ LL! <^£5 GVlT GFli Lh 

&p$@iT(53r l 3Q>0 rfl£ giuiSmr &[r®sr$C. Q&irewrGL. 

c 3>{@,§<iSV)jD i~}&$ ^ erf] @ psur go Q^esrQjX) 

m®J£B <£®jrr ld Lnrs&hj m&Gfr surge Qeuew W6G)JD& QGrreoeoir tb. 





57 -58. If asked, why it is the Vedas speak of Mantra 

more specially as His Body, it is because that, of the 

« 

material causes of the Universe, namely, Vindu (Kundalini), 
Mohini (Asuddha Maya) and Mahafc (Prakriti), the Vindu 
body is the purest, and is in Union with Siva Sakti; and 
because this Mantra orginates from this Pure Vindu, and 
is caused and permeated by Parasakti and is the cause 
of man’s progress and salvation, all the Vedas speak 
specially of the Mantras as Hara’s Body. 



GOD IS PANCHA MANTRA MURTI 



LDlh$JJ LD&mtl jb U{W$& LDftfijTLb 611 Ilf <511 WtT&p 

pisfitnh Q&irdsrm euir jfilmi Q^s&srQesreshjb G&md 

(Lpih 

fi l 3 eo tutr !fi 6tn& & a spi ro/r^ wmQro. 



£hu Q&irjbjngi ^rrcgjLh LDfsjdjr {Lpeop 




59. If asked why of these Mantras, the Tantras 
speak of the five mantras, Isana etc., more as His Body, 






lese five mantras arose first and are the cause 
Mantras, and are viviped by the Adishakti. 
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ancha-mantras are Isanctm, Tatpurusham , Aghoram, 
mm, and Sadyojatam, They are called Murtam, Vaktram, 

, and Murti ; and their respective functions 

aha, Tirodham, Sankara, Stithi and Srishti . ham, 

as it is filled with the highest qualities and is the ruler of 

Murta, because it grants the highest wish of 
It is called Talpurusha because it dwells in all souls as 
and it is called also Vaktra [mouth] as it fills the worlds 
the product of Nadham and Vindu. Ghoram is 
Ajtnma and Aghoram is Jnana and as its place is the heart it is 

Vamadeva is so called [Varna -left or cruel] and 
or light] as it plunges the soul in Maya [lower] in 
pursuit of Dharma, Artha and Kama, and its form is light; and it is 

’ as it induces Yi jnana etc., from Vindu, and this is a 
Snkshma act. Sadyojatam is so-called because it induces from its 
mere wish Sthula and Sukshma bodies to souls, through mantesvara 
mantra, and that is the reason why it is called Murti also. These five 
mantras form five Saktis and together with Harani, Janani and 
iayatri , thev form the Ashra Sakti. Harani Sakti acts both as 
Samhara and Anugraha Sakti. Janani as Srishti Sakti; and 
Rhod again as both Stithi and Tirobhava Sakti. The Pancha mantras 

first to arise and they are called mantra mula as all others 









rise from them. These are called Brahmans also, and there is a 
u pani'shat devoted to it and which is, translated into English 
in the September number of the Siddhanta Dipika [1912]. 

It may be noted here that the commentator observes dearly 
it these mantras are only God’s bodies 3 so-called [Upachara] and 
not real, as He is Chit -sorupi and can have no bodies in Maya or 





six qi? i£s p sh j sun Lb 
Adhikarana III. 
GOD AND TBIMURTIS 



^tumpSssr OcwfiSru Q&mSm 

unJib^Q)^ iu?rj3 u$@gvit jb uswt_L//./ ystsntl 

(ipium romir turruSm- (ipmosTGugsr ormdssr (ip jj) jryd) 

tstui&f&CBui ^iQj&sfl s ytr<£(&j (ssmr ospjsii Q ^rrQir itQguit gst (npQa\. <&>o 

60 . If it be asked how the Gods Brahma and the 
rest are also Forms of Kara, it is so, because it is by 
the Power of His Sakti that these gods perform their 
functions. The objection that if these gods perform these 
functions, no other God as Kara is necessary is met by 
the fact that these Gods can only perform one each with 
the power given by Kara. 

The power of these Gods is confined to and by the respective 
Material planes in which they exercise their functions. Gods, 

Brahma and Vishnu, cannot rise above the Prakriti plane of the 
Universe, Budra and Mahesvara above the Asuddha Maya plane and 
so on. So that, an All-seer and All-worker is essentially necessary. 

GOD’S SAKTI ONE 



U6oQsuit sr m orfl <so ^irQ^o^Gp ^Qosrsn iDira 
srrrfl u^s^wosr inrsfflifl tui rf^m Qm<so&}iru$ 

QL£nrQjj®jm Qusreosrm @rr&fu 

L(<5j jsj!(Lp£5 J$&8sfr QiUGOGvirih i^ifl(b^<sum t§festm$ gut^w, #*<& 



61 . The Sakti is not many but only one. It appears 
as various by its manifestation in various function. Just 
as the one Supreme Law and Power of the King appears 
as various when executed by his ministers of state, Hara 
actuates all gods and grants boons and sadvatins according 
to His own Supreme ! Will. 

One minister of State works for peace, another for war. One 
educates, another punishes. One is engaged in collecting Bevenue, 
another in spending. One attends to Home affairs and another to 
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Foreign affairs. And all these derive power from one and the same 
source* The commentators mention the incidents of the Daksha’s 
Sacrifice, Markandeya’s salvation, the churning of the Ocean etc., 
as illustrating that none of the Lower Gods can act independently of 
the sweet will of the Supreme Paramasiva- 

FORM OF SAKTI IS PURE INTELLIGENCE 

swjpGaj Q&GsrGsfl®) @t5)L-u3<svir qrfjtrmr 
sliu^^SQ Q&rij£j> ^j&Dsu^rr <ajr <$ 

cr$B$ffui $$rr&r (tfi&r&rr £§><£«&<? Q&uj$ 

urn jdluSgo t^ir^e h LLQ^oSQfij Qrfi&mu srsbeofnb. &bo_ 

62. The form of this Sakti is Pure Intelligence. If . 
asked whether Supreme Will and Power are also found 
in this Supreme Intellignce, yes. Where there is intelligence 
there is will and power. As such the Power and Will 
will be manifested also by the Supreme Chit Sakti. 

The saying “ Knowledge is Power ” explains the statement above. 
The phrases wemjDuiSlev * that cannot be obstructed or hidden 

applied to the Supreme Intelligence, have to be remembered parti- 
cularly. The Siddhanta does not contemplate any power or Intelligence 
which can even temporarily undergo obscuration or change or become 
impure. In the presence of this Supreme Sat Chit, there can be no 
darkness, no ignorance and no sorrow at any time. Darkness, ignorance 
and sorrow cannot be postulated by attributing any veiling or obscura- 

cur 

tion to this Supreme light. The Suprome light unlike the Earthly 
suns shines everywhere and at all times and in all splendour 
undiminished and unobscured though the poor mortals as we are, 
cannot and will not perceive this light, owing to the veil or covering 
over our eyes [and not over God, mind], just as the blind man fails 
to percei ve light on even a bright noon day. The little covering is 
over the blind man’s, little man’s little eyes and not over the sun^ 
[try to compare the dimensions man’s eye and that of the sun], though 
the poet sings that even a small umbrella can hide the sun. The poe^ 
fergets that it is not the great sun the umbrella hides, but his little 
head. There are many similiar fallacies in popular speech, and this 
one particular fallacy is a fruitful source of error. 




ICHCHA JNANA AND KBIYA SAKTI 



vrppfriLi <&rrGsra ^rflsninQuuar Qin^q^^pm 0»S 

^#65)^ ani3irss(^&r Qit>& iurr-gw 
[S&srQ/DGOirth ^j/reur &P0 lurrGorsujih <s j$®j@sr tsrr^EGsr 

/DCQlL Qtfistnuj fiifiT (£5) so r Qineowinh* 



63. This one Parasakti becomes three as Ichcha, Jnana 
and Kriya Sakti. Ichcha Sakti may be defined as the 
Supreme Love, desiring the welfare of all living creatures, 
As Jnana Sakti, God knows all, and the wants of each 
and every one, and grant their deserts. By His Gracious 
Kriya Sakti, the Lord creates all these worlds. 

At the sight of the jivas weltering in sin and suffering, God’s 
Love is excited, and He ivills to save the souls, and intelligently sets 
about adjusting means to this end, and the special means adopted for 
their salvation is by creating these worlds for gaining experience and 
wisdom. The following verse from Mahabharata show that the 
worlds are created for the enjoyment of jiva ; “ Know 0 Kesava, that 
this all, consisting of animate and inanimate existence, with heaven 
and other unseen entities ; which occurs in these worlds, and which 
has the All-pervading Lord for its soul, has flowed from Mahesvara, 
and has been created by Him for the enjoyment of Jiva. 



JIVA IS NOT EQUAL TO GOD 



agrrasra ®fiss>\u\utr p @Gu8ssr Qujfruuesr 
jd <31 (®J)$ idgold^gujd j^Sssnn anpatgu) 
sir<susd cuflGijdsrG&uj sssrtap psrr<sn<asP p ^x&ft(])lju<& sfrohr u&r 
LmeStumh Lfp$ (t u turn® strath uswtlS^ 



64. Can the Jiva by possession of his will, intelligence 
and power be said to be e(pual to God ? No. These Powers 
of the Jiva are veiled by the eternal mala or impurty. 
The soul receives from God the fruits of the Karma and 
in like manner liberation. He is not self-dependent 
enough to secure the fruits of his works or salvation, 

himself. 




HIS DIFFERENT FORMS. 



vBj/rcij rCoti) timcsr Guirgp ffiojmQ@rry 9 eo ^irm Qmtr&Qm 
d) &;$rr ti) QjmrGurr &fft§$)Lh Q&tryBi su G^SJ)Sssj 
F>str^rGiri/o Srf!ss)iu gL (§&&?$& £§)ajf/j Qutr&ih 

*%&sGu 'jjft&ir ir&Gpir l~$&p mrpp ^ r @ 

65. When pure Juana , He is called Sivam . When 

Pure Kriya , He is called Sakti. When Jnana and Kriya 
are equally balanced, lie is called Sadasiva. If Kriya, 
predominates, He is called Mahesvara. If Jnana predo- 
minates He is called Vidya in these Forms or Bodies, 
He performs the various functions, constituting Reabsorp- 
tion (Lay a), Enjoyment (Bhoga) and Creation (Adhikara). 

The first two forms, Sivam and Sakti constitute the Laya or 
Nishkala Body. Sadasiva is the Bhoga-Form or Nishkala-Sakala 
body. Mahesvara and Vidya are the creators and constitute the 
Sakala-Form. 

HIS SVANTAKA BODY 



<s3^m^Goj(r WL&rr ^/r^/rat tPojnhstsrr 

^GlIfGTjtsr} QJ6GT gjm <Si GUL^Gl! LDIT^tX) ' 

t&£B&Ou)i5$r joimpLiuir tss/rsrio r§iwSiuj r§8sc<s$)ici ujitGgo 
&t>au<s^®)rr (ipjniS jn uirQ ajqatfipp/rir a(§LD^^irQeo. 

66. These five forms of Sivam, Sakti etc., form His 
Fivu-self-luminonus Bodies. As these Siva-Tatvas are in 
existence before the generation of Time itself, these may 
be said to be @t6V7Mil (Nifcya^. The order is not order 

in Time, therefore, but order in manifestation of Jnana 

and Kriya Sakti. 

* 

, ■ We will have to note that there are forms of Matter which lie 

beyond Time and Space too. These bodies are called Svatantra, as 

these bodies are the purest and most translucent and God’s Light 
shines in its own Form. 





GOD NIRVIKARI 

mroj urr®j& (ipjn^jh Gurreo # 
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67. As one actor plays the part of many characters 
such as Havana, etc., so, the Supreme One works in all 
these Forms any yet remains one and unchanged. All 
these Forms are His Sakti. He and His Sakti are related 
as the tree and the density of its particles. 



GOD UNKNOWABLE EXCEPT 



THROUGH H IS GRACE 



QuiresietDUifi <bvir$ 6uesr&rt£ Qurrq^i^t_LJ ueriUa& su jr> of air 
^ssresnuutnu tS jb\§ LnrrQusr&j Qu@ Qlcg vwirch 

i$66UD<5ti6sr ptr^ptup Qpirar/S ffl&v&nLaQiurrm (n?(Buj rSpurn 
(LpQsr <ssr q$lL &&jsi pmuir®) (yiQyba^is^iresr (Lp8s>T tuiresr 






68. Just as the crystal appears as the various colours 
reflected on it, yet remains unchanged, so God manifests 
Himself as variously as His Sakti Forms, and remains 
Pure and one. And He cannot be perceived except when 
He manifests Himself in His Arul Sakti. 



Though the activity of the Sakti is changeless, its effect on the 
souls change according to their condition quite as the same heat 
roasts boils and fries. The different effects compared to the various 
colours. The Shakti is compared to the colour of the crystal which 
undergoes unreal change. Neither God nor Shakti changes, The 
effect of Shakti Changes. 



THE UNIVERSE IS AFTER GOD’S IMAGE, 

MALE AND FEMALE 

&6U(LpLb uu o/eua Qinwcotrib 

g^Qs/rd/su/r ^gsplth Qumr^jib &.mrir(§mr (gmsfUif inrr& 
m^tsis&pmasr ^QjGfrnreo Qjftgs €urryb<!sm')<as QuiGboimh 

ggj&enpu./Lb j$ tu ir ir lSl _ <s8rsi&&$Gsr ^ujgoljw §)£rrrfr. 

69. This universe is caused by Sivam and Sakti. Hence 
in the distinction of male and female though as souls they 
are similar, hence also the distinction of qualities and things 
possessing qualities, all the possessions of the souls are due 
to the Sakti. Sivalinga and Pita standing for Siva and 
Sakti are inseparable. Athiests do not understand this. 




r?a/©7 ^{,1) L-.®t&$}W <3(60 

UQJcys&Q) Q$trifi&'$ Gternrdfrjpiih uekmBQ eun-^w ^oioidi 
^•oiJ(Lp^so Giu,t& Guiraut prfluusuar ,^/ q ; mm $ir(S&sr 
S*j}sn3ir7u.D ^sniuiigiih G&eirjpiih <§jGsnutb$L-fr ^jiucoiS^Q&sr. 
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sent in and pervading all 
a nature different from all these. 






Arupi 



s not create nor sustain nor perform 
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After all the above-named discussion, note the supreme position 
assumed by the Siddhanta finally. What has so for been said is not 
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GOD’S RELATION TO THE WORLD 



SLsoa&soir in it® G®j($tLi SL.L^tgpjwrriij ^sifhiixiu g* rsj 5) 
<3lQ)®<5\)[r £-ii9ir&m &.&rujf£ pirSsssruSm ^juxird yp 0^s 
pBsdjsmgptu §}sujbj 6 t & sr ^45 wrojiG fgssr&jti hiu^s eSGsrjfii&pirQ&t 
[$&)& j@tr *sj ld sv (63)'£l is! m jDSsr rSwsir Qfiisjtfjth, 










3 rent, 

The Light transeenclant, 

The Lord under whom souls innumerable 
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to each ones’ karma ; 

Cause, untouched by the 
creatures ; 

Self-luminous Nirmala Being, stands, 
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The'! author expands this one verse into*' ninety-five stanzas and 
the division by commas in the Tamil verse shows the various parts 
of the same and each is in answer to different objectors. The primary 
divsion is. into four adhikaranas, and the reader is asked to follow 
this with the Sivagnanabodha Sutra and ehurnika and adhikaranas and 
illustrations, We give very few notes, as the subject is more or less fully 
treated in my edition on Sivagnanabodham. 

We will also refer to the papers in our “Studies” on “Mind and 
Body ”, “ The Two Gems ”, " God and the World ” and our “Review 
of Dravida Bhashya All knowledge is relative, and the true purpose 
of Philosophy and Religion is to seek the relation that subsists between 
man and the world and God ; and from the relations deduced, we proceed 
to govern our life and guide our actions. In discussing these relations, 




some people deny tbe existence of some one or other, or all, of these 
things ; and some in doing so, assert the identity of the one with the 
other. Most people do not know however to keep the divisions and sub- 
divisions separate, and they confound and confuse some and all of them. 
Now we shall state some of these questions distinctly. 

(1) Whether the existence of all or any one or any two is accepted 

or denied ? 

(2) Whether between any two* (a) Both are regarded as substances, 
(h) or both are regarded only as phenomena, ( c ) One is substance and 
the other phenomenon, (cl) One is substance, another is attribute. 

(3) What is the relation beween these sets? (a) Whether order in 
place, Go-existence, ( b ) Order in time, Succession, or cause and effect, 
(c) or any other. 

(4) Whether (a) as between substance and attribute, substance and 
phenomena, cause and effect, substance and cause alone are real ; attri- 
bute phenomena and effect are unreal, (b)whether the latter are real and 
the former unreal. 

All these are distinct questions and require distinct answers. And 
if one wishes to be exact, he must try and answer these questions. 

The second Sutra is the Sutra which discusses this Relativity. Our 
name for this relation is Advaita. This Advaita relation differs 
from that of every other school , though it shows the wav to reconcile 
all these schools by accepting the element of truth contained in each. 

ft 

The word ‘Advaita’ is interpreted as meaning ‘ ananya ’ both by 
the St. Meykanda Deva; and by St. Nilakantha Sivacharyar in his 
B hash yet on the 'V'edanta Sutras. This Advaita, the Bhashyakara 
sa>s under II. i. 22, is not that, form of Visishtadvaita declaring 
Bhedabheda nor is it bheda as between a pot and cloth, nor absolute 
dbheda , as that of pearl and silver, one of them being illusory, but he 
sets up a form of Ananyavada, as the non-difference between the 
bod) and the embodied or substance and attribute. The Prapancha 
cannot exist apart from God and is inseparable, and inasmuch as 

whatever cannot exist apart faom another is conditioned by the latter, 

they may be said to be one; and therefore Brahman is said to be one 
with the Chetana and Achetana Prapancha; and yet there is a natural 




distinction between the two, so that the Supreme Brahman is ever 
superior to the other two, Thus he seeks to reconcile the Bheda and 
Abheda Srutis. The Siddhanta writers also distinguish their Advaifca 
from Bheda, Abheda and Bhedabheda doctrines which assert difference 
like light and darkness, one -ness like gold and ornament, one-and- 
different like words and meaning, and yet postulate Bheda like eye and 
sun, Abheda like soul and body and Bhedabheda like the soul and 
eye-sight* As will be evident, the analogy of soul and body, vowels 



and consonants is to describe the Abheda relationship and this relation 
is called Tadatmya ; and Sivagnana Yogi distinguishes two kinds of 
this; (1) one thing appears as two like the body and the embodied, 
or substance and attribute, (2) where two things become one by power 
of association ( gigi ) and he says the former kind of 

Tadatmya is called as such, and the latter kind of Tadatmya is called 
Advaita. And he distinguishes from the above said relation, other 
kinds of relations like ailckyam, as union of the Akas in the pot and 
the Maha Akas, Samavaya, like fire and heat (Samavaya of Tarkikas is 
same as Tadatmya). Sayyogam , like fingers on one’s palm, Sorupam 
union from some one similarity, and A7iirvacha7nyam. We may 
also point out that of all Indian followers of Sankara , it is 
Manilal Dvivedi alone who points out in his work on “ Monism 
or Advaitism ” which ice have quoted at length in our ‘ Dravida 
Bhashya Review' that Advaita means Ananya and not Eka or 



Abedha or Abhinna. 
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MAYAY ADI’S OBJECTION ANSWERED 

tfidfrQ /DffiT ld&s) Q tfflGoeoiTLb asm iT'S^L- ^ifiir&srr epdsr 
iS&frjnssr&fr GT&sr^u u&snsmtn tfA'£* IQJ Si^&srBssf Qiummfldsr 

jdsidsu u^ts/rsar €pmrQ jnm ^Fikisotr Gprjpjw 

Q&osr rdQih (pu/rso pmrdsr 

2. When all the Vedas proclaim the Oneness of God 
without a second, why do you postulate a second by speaking 
of His Presence in souls ? No. You misread the Vedas. 
They only declare that there is only One God. His relation 
to the souls is that of the letter (A) to other letters. 
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. St. Aral Nandi Sivaohariar does not devote much space for the 
advaita. and he does not even use the word anywhere in 
is wm’ks. He however defines it as ^usmi—nsn a&i t 9 dn & 

t^V«wr (giuj?«B7 ^rsiruosv)’ meaning neither one nor two* nor negation of 
either” in his "Irupa Irapahtu The illustration of Vowels and 
Consonants is found in Aitreya Aranyaka “Its consonants term its body; 
its vowels, the soul (Atma).” Cf. also. “He who dwells in Atma and 
within the soul, whom the soul does not know, whose body (S'arira) 
' soul is, and who rules the soul within, He is Thy God, the Ruler 



within, The Immortal 
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energised by' it and is yet different from them, so is Isa one 
with the souls. But the soul is not . , and God is 




the souls. God is one with the souls by His Vyapaka and 
different from them in reality. 
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Adhikaranam 
HOW GOD ACTUATES SOULS AND KARMA 

y£)®vHa,7j7 $)mu@ gisarup $ai&fu3ir l 9 jnih;§ jrjfhs) 
euQij<su£i CoLJir®] f <gir<gih cnm&fiuj ®3 Ssstlju lUGsr&dr 

$(iF>tD[r&T $ g- mfi GiurrQ pinrugi Gunreop &kGld 

/.O0Q5l/T toJiq.QJlBJ S63TL0 U6UfflT«(®5tfl LD,g)jmLLSi 363 SrGiSSOJ. & 

4. I he Soul, subject to good and bad Karma endures 
birth and death, and pleasure and pain. The soul enjoys 
the fruits of Karma through the Power of God, in the same 
way, as a King metes out reward and punishment in this 
mundane world or as a physician applies remedies. Neither 






nor the fruits of Kar 









THE LG E A. Y AT HA’S OBJECTION 



£%! 0 5 ) 9 ?'Z<sr GTGsrcssr ^<3 stijg& &$Qsruth&£fr tfg ) iligdli Qj&ssr oiflesr 
tytypdsr&nL g)yjsiiL/i (§m®r ©^(gsi/jpg Q[rmr(]) Q&iujjjl 
<su(§6tiQ<5&r <.QW(njrh ffliijib icKfieueSesr euir&tb QeuLbsB>m 
^ciijwQ^mr iSQiresr Q&tLijgj presfiiueo ljitc^ i cm Gib 




5. If you object to the existence of Karma, by saying 
that both pleasure and pain are only natural to us, I reply 
that a natural characteristics must be uniform and cannot 
have opposite qualities. If you again point to a natural 
fact such as water becoming fragrant when flowers are 
soaked in it and becoming warm when heated. 




pwrorfliLiw QurrijSiuu y®//.b pifl < gnii>surs jsSsxriu r§rf!m 
LDGsresfitiJ fijramQ Q&tujB qjq^u 9(^ e38ssru3 qspgpiih 
Q-Gsrasfluj {jftdsnjjs gjesruLb &.£yib&-u3 06 miroS coirp 

^mssPiu ^tesruiEts&r (gyziB i—irGs. w. gr 

6. The water becomes fragrant or hot, not by its own 
nature but bv its attachment. So also the two Kinds of 

«y 

Karma cause pain and pleasure respectively. Pains and 
pleasures cannot attach themselves to a n on-intelligent, non- 
conscious substance like the body. 

ANOTHER OBJECTION. THERE IS NO FUTURE STATE 

i£Gf)Uiu 9 &rr (Lpiujb@l nirrG&j ff lLis^ |g)<s kuih 

f§l ldgm-bGiu jgj sir wir Q&ujI§ ggjwir <$5®nr Ol//t0^5 ifi&r-jiS 

^jtiiolDLcGlU (£jL-.QJ) IJjLiLJIT G)W J $ 0 SI 9 Sm ILJ si) 

^LDS5)Lfl(iS(s6r Qpiufi u3i®sf st ujjjfilt — Gw mi Qld j^p/s/Cog. jt 

7. It is again objected that a man’s effort in this birth 
is the cause of his earning wealth and enjoying pleasure. 
The indolent can neither get wealth nor enjoy pleasure. If 




these should be past Karma, 
without any effort in this birth. 



persons must secure wealth 



THE SAME ANSWERED 




(nje&'Sssr & Q&tu&t&n'Gm {jjjjihefiLD ^(jjjibQun'(§ eifl&ff-ULb Qqjswu^ 
<su QT j®8 Boar Q&tuufii i &.trdso i/iLp<su(njLD wu}-iLi USesrjdgi 
$(rF t <aS%SBt iLigsaPeo &trmrjgiih jg>HU(iJ >(5 ^r&n^ih 

eSBssr Q&iuujrr G^irtgib 2L.<svL-iuir{^di ^j<ok Gmr . 



8. To this we reply that when a man has been ipdus- 
triou* in the pursuit of wealth he sometimes becomes indolent 
at the end and does not get any reward for his labours. 
Even if a man works strenuously to the very end sometimes 
he gets no reward again, some get wealth without any labour. 
These can be explained only as the results of bad Karma 
and good karma respectively done in past births. 



HOW KARMA ACTS 



C oujsSffi Giatr® iSmflQ ; puLi& &!r&&tr Ql-gstg^m 
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^gsR&Q&ili sesrtDiM Qld^jl-jd (§&(§ QtDesrGjD. 



9. Gain and loss and pleasure and pain, honour and 
disgrace all these six, remain potential in the womb. They 
manifest themselves as the result of one’s endeavour. They 
are the result of the karma performed in previous births. 

Results of present endeavour will be manifest in a future 
birth. 



HIS BODY IN CAUSED 







pQ&lLJGO & GST LOU) £${5$ QUIT Q,® Q m GT(: iST 

©?l.uu(5 (Lfidir c$)j L-wtSm eSdssr S-u.<so&9 Ssrrd^ib 

Q @ ir c-.tr &ffitLt(r go G&treffjpj Q^/rsarjy Q<siril.f—^^ 

tntnbw /r ^stslGFr Stomuaj iLirGufreo* 

10. Karma being acts of the body, how was the- body 
caused you ask. The karma of the last body causes the new 
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body. They are mutually connected as cause and effect, as 
the seed and tree mutually cause each other. 



9 & 10. The author points out how personal effort is necessary in 
all the stages. -Even a seed would not sprout into a tree nor a tree yield 
seeds without cultivation and watering. 

HOW OUR FUTURE IS FORMED 



(lPjbQ&ujSq (tptu jn^Giurr <s8p#fr<so 

^&Q&iu<sb L&trQjD&r (tpsermir 

'SI&Q&IU WfT (< 5$)60 ^(EJ(§LD (SST G L& 3 sO<X &[T(§Lb 

djjb'S&iuir pgpiu ®Suu <ssr jpj l 3 m Q&uj$. 



II. If past karma is eaten in this birth, how do you 
get seed for a future birth you ask. This Karma consists of 
acts producing pleasure or pain. These acts caused the 
present body and in performing them again, other acts are 
formed. It is impossible to act without giving rise to other 
acts. Hence the connection. 



THE ABOVE POINT ILLUSTRATED 

( 2ld8b><s (&) uur&l oSS&r &gim®u <mr a/ uarS 

( 6$[rso@ t g?i QjqijLnir Quito) miTLtQ&iuiLfih ®28usr& Q&r&o&jmb 
/rear u eciair# Q&tijtLjio §$<£t£® piiisiL Glamour id 
Qpo)jsp ^snrSs! gtot " jrmh ©j/5^(pr£> (LpsmnQSfotL GilhtGl-* «£?_ 

12. As the fruit of husbandry yield us food for present 
enjoyment and seed for to-morrow, so also, our acts also 
account for our present enjoyment and form seed, the fruit 
of which will be enjoyed in a future birth, This is the 
eternal order of Karma. 



The three kinds of Karma and their definition have to be borne 
in mind. San chit a karma follows one from birth to birth. Prarabdha 
karma is formed out of Sanchita and is the direct cause of the body and 
worlds and enjoyments, one is born to in the present existence. 
Akamiya karma is the seed gathered for a future sowing while so 
enjoying and consists of Puny am ; and Papam. From the beginning 
of this adhikarana to this, the Siddhantis position is established as 
against the Lohayata. Prarabdha is distinguished as Ichcha like 




s plesaitre and pain endured by a person in performing a secret sin, 
Anichcha , like the results of lightning, storms etc. and Parechchq. 
as one suffers punishment meted out by the king. They are 
called also as Drishtam . where results appear at once from our 
present acts as in taking medicines etc., Adrishtam , where present 
acts produce results in another life; Dr isht adrishtam where as in 
performing asvarnedha, the present acts yield results in present as 
a lso in future life. 

GOOD AND BAD KARMA DEFINED 
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13. Karma are either good or bad, performed in the 
absence of harmony, by the mind, speech or body 
good karma, you do good to sentient creatures, 
karma, you injure them. The Supreme Lore understands 
your deserts and makes you experience pleasure or pain 







O 



The definition of Good and Evel, {Hit am and Ahitam ) 
Right and Wrong, Puny am and Papam as herein has to be 

noted carefully. It is the doing of acts which give lasting 

good or evil to sentient creature within one’s own sphere, and 
ones own pleasure and pain is also involved. Humanity is so 
tied that one eanot think of his own good or effect on the 

\vhole of humanity, that he can be judging rightly. In our view 
of Puny am and Papam, the doing of good is enjoined as a posi- 
tive duty, as much as the refraining from evil or' injurv, The 
list of thirty two Dharmas or charities - contains every one of 
those active duties which a man can think of to benefit his 

fellow creatures by removing their sufferings and adding to their 
pleasure The sole trait of of the Saintly consists in their ovel 

flowing Love towards humanity and in their pain and sorrow at 
their fallen brethren. 

‘*<£ 07 r&rp p'foieuii gj ujifs^^p 
Qw®r<sirp 

says Saint Umapathi. 




We were most pained to see the phrase “desiring the welfare 
of ad” m Grita chap V, 25 most sapiently explained to mean 
“injuring none”. This sort of tendency marks the downward fall 
in Hindu Ethics, and some of the reproaches levelled at Hindu 
Quietism are no} altogether undeserved. Who could do a greater 
harm to society than by the perverted explanation of the Gita 
passage as, given above? A positive injunction to do good to all 
is construed into a mere negative injunction to injure none. And 
how can troubles of the sinning and sorrowing humanity ruffle 
the undisturbed calmness of such a saint. We have elsewhere 
pointed out that such a calmness will not prevent a man from a 
rebirth but it only presages the storm that is to follow. Woe 
Woe to those who would follow out such views of calmness dan 
saintliness. !!! 

THE PUBVA MIMAMSAKA’S OBJECTION ANSWERED 

fjjjvajD&iGBflrs/ Gg/dlj, Q^mBssr Qmmmf.m 

[ilempuir G^u9ir&{$) ensugsgi ifiSsixsmLD ujvrc&jib 

$/s<£§Q&iu Os vrr ($&((:§ ) Susans# Q&iu&jmr 

rnpuaeS Q&iuuSm filsSljr apanp sans luuum . && 
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14. How does God mete out the fruits of karma 
you ask. He the Omnipresent does so, out of his Love 
to his creatures. He gives pleasure to those who do good 
and pain to those who do wrong. 

GOD’S WAYS ARE ALL LOVE 

> ' 

ffl&QjT <3> IE J<3i QT g}fT<gG)ILb Q (5 3= gj IT SO ft & <3ST 0& : UJQj( ^ ) 

iBp (§jb/DU> <siu}.pg/@$f r @ u<smmft 

w& ( ® (®5)to<5U FFSGSIL-JDLh ^jUJJD/lS ( ($1 )<5T &T U'&T 

srssffiir LD&j$ (®r>6$jLh ^(njGetr zr&rjQiih. &© 

15. It is out of His Love, tie punishes the wicked. 
He punishes those who do wrong and makes them their 
ways and do right. All his acts therefore flow out of His 

Love. 




AN ILLUSTRATION 
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16. Parents chastise their refractory children. Is 
this not out of love ? God’s punishment also is of this 

kind. 



FURTHER OBJECTION ANSWERED 
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uGOibgL. LD®)LL6orrGQ Q<suj£}Lb ^mrGi^ir . 




17-18. Acts themselves produce fruits; no God is 
necessary you say. But these acts themselves disappear 
as soon as performed. How can they produce fruits. You 
further instance manure and medicine which die and 
produce results. But this rule does not hold good In 
every case; if the food and betel should die in the 
stomach* they would produce only face*. 

FURTHER ANSWERS 

ffipetfujih a_Qje»L0 ajmjry Q&djjd®&€m £e 1 jt<s 3 tuwsm 
®3tr <a$ tu gzju.pG'n; offrs^i ueors^iQ^ib ^jibes)m ^thesw 
uiroSiS umriiir ^rsjQ uir^^ir^ Ghsueoeofrib 

&ir®$Q t£rmG& snTEjQs uw&trQsrrm’X «®,’® asyGiu. 

19. Further the example of manure and medicine is 
not a proper one as their effects are produced on the spot 
where they perish. But the Karma performed in one body 
produces effect in a different birth Tilatarpana on water. 




can they 



Havis on fire and alms perish even here. How 
produce effects in another world ? 



THE SAME ARGUMENT CONTINUED 

Q&iLi£5<5uir iom$bQ& gtsogvit^ Q & uj $ u f i.h Quis&i lUgstmi tr 

GT (ijg&GoJ Li6U63?>f£ ©f ®T)}lh GT &ST J$IS}. SOT (]£ (gj <y r Gli IT <3, 3 II) 

Quit ujujit < surr yz yp-&ib iyikj£u3jh StL-isgi Guir.ip 

ggujGm < 9 i ifi® ^mQ&ir<so &rr<soLb @G g, , &_ q 

20. \ ou say that all these acts leave their impress on 
the doer’s mind, and are reproduced from the mind in another 
birth. If so, sir, the heaven and hell and earth attained by 
the virtuous and vicious must proceed from your mind. My 
dear sir, your beautiful words are wonderful ! 

GOD IS THE SUPREME LAW 

pirmr^Q&uj Qurr(Vjm@ rfl <$G $ n fr Qeiugwir @$3 Q&uj&$ 
mrmTi.hL9&y g^j^Ggh &irm7®Lb u<si)(Lp jr# a? u u it m Gm'otirQih 

ff0Stu9go Q&uj@jl i : F <sf mftQLbuGmfl §)Gtn®jmrr ih G 3 in g, it go 

jgiranEiaeir <j >/ ii GGir&gl ^atroSCium a9 8su Q m uj q_& 

21. The gift and giver, the rites and receiver, all perish ; 
as such, an Eternal Knower who can mete out good and bad 
is necessary. God is the Law-maker. He therefore adminis- 
ters the Law to cure the disease of karma. 



HOW ? 
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22. Souls enjoy alone in conjunction with body and 
organs, place and time and order, action and object ; all these 
latter are non-intelligent and cannot attach themselves 
•to the soul of their own accord. The soul being bound 
cannot choose these of its own power. As such the Infinite 
Being brings about their union by the Supreme Power 
of His Law, (Akgna Sakti) and out of His Supreme Law. 




LOVE IS LAW 



g)f uyjar^, &ir mb S-Uffir mb S-nji)/ ffeoih 
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23. Good behaviour, Love, Grace, Aehara, courteous 
reception, amity, good sense, blameless austerity, charity, 
respect, and reverence, and intelligent truthfulness, chastity 
self-control, wisdom, worship etc., if these constitute blame- 
less Virtue, they are also the ordinances of the Loving 
Lord. 



These virtues are comprised under lyarna and Niyama 
of the eight phases of yoga, and are general to every one, whether 
he believes in God or not. These are not sufficient and as we 
have elsewhere pointed out, love of God is necessary to free one 
from his sin, though without this moral perfection no futher 
progress is possible. Hence, the next verse deals with the worship 
of God. 

LOVE GOD 

wmiLjifj} licfesriu s )jfr<s(^ ®j ({£<%<£ la rs jBpnbaar Q&rrevoO 
^j&nnGOiT 6$)&u3 jb Q^nr&wrL-iij Ssl&eFlpp GpiUQJLb Quit 

&l(S$r(ippj &) &jbj$ 6u[r(Lpu) Gi&hjgojd ujrrtr&^Lb 

(LpmrQmir(ff) Gpiumj Qtow^ua Q&ujp&qpm r§Soi?uj{r LArnGp. sl.& 

24. When one worships the God he loves, with mind 
fixed, and mantras and words of praise, and hands showering 
forth ilowers, after getting rid of anger, desire and other 
faults, and entering on the practice of the above named 
virtues, then the most Ancient of the ancient gods will 
deign, to accept his worship. 

The word in the text Qpdjsmb,” “any God loved” 

is general and refer to the worship of any deity, the sole requisite 
being that he leads a blameless life, and is filled with true devotion 
and perfect harmony of thought, speech, and deeds. 




It is however contended that Siva understands and metes 
out the reward. This is not a mere matter of sectarian prejudice* 
If as we contend, Siva stands for ail that is highest and noblest 
and noblest and purest in our conception of the deity, it follows 
that such a Power can alone confer anv real and lasting benefit* 
Our conception of what we hope for, our ideal of Mukti is also 
in consonance with our conception of the Deity. And our contention 
is that the idea of Mukti as postulated in Siddhanta is the highest; 



and unless one attains to it, there will always be a return, 
and immortality will be merely a shadow. The reason is given 
plainly in the next stanza where the conception of God as the 
Unborn (Aja) and Nirmala and Nirguna is contrasted with the 
conception of the deity as subject to all the laws of birth and death. 
How can one cure you of a disease, when he is subject to it kimseif ? 



AND THE TRUE ONE WILL SHOW YOU GRACE 

turrQ^rrQij Q&rrmr lsl.it *gj@Q<siu®JLh 

ir(r§ urr<ss 

Goj^Sssru jD&{§Lb L9p&(j§th(2usG) g 8 8 srt ilj < gjj Q&ujiLjUi 

^^(sofTGsr ggjffiisiJuS <5tirrj£rrm <=mj}9rs^(§ef t Q&ujwgst a_@) 
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25 . Whatever God you worship, even as him the 
Consort of Um a will appear there. Other gods will die 
and be horn, and sin and suffer by performing Karma, 
and cannot therefore reward you, He who has no such 
limitations will see and reward your worship. 

Cf. (a) The words of that most ancient poet Nar-kirar. 

t( {<g)3u(cjr cip^jbQ jpsu.t Lfil&sirir 

su nr&)ed Q<snear/^0«s Qeu6mL~!Tt£> — a ><& urrtQ <g 
'Str^eSIJsQ&tTGk Q p js j? tr stf & irsir J&1 uj ir err eurrir filir 
^ ^ QpihsuQus tutrih 





( gj/r^irai 6U(7ffGuiru>jb QjrEJi£®rr 



THE REASON THEREOF 



mn iJb ®eorrd(g,u ^jQj!raQ<omr<su!E( ^ ) 

^f(si(^<snrrm ^(ijjsiirr pe wGIjogo Sm&srrmr 

<sT[Ej(&jLb6iirr yo Q^siusu QLn<s060iTLh ^jes)/D<su(^)3iQ3t u3(®?)go £ ljbu( £#) 
^iwt&jrsir Lb Q&ilui.}^ Q^iu^<s uft se bifluussr. 




2<j. When we worship some beings, such as parents 
it is not they who reward us in the future state. 
Even where those gods show us grace, it is thus. All 
these gods are under the guidance of the Supreme power; 
and the Supreme grants us our prayers through them. 

Just as the honors conferred by the "Viceroy of India flow 
•netlv also from His most gracious Majesty, so do also the gods show 
grace each in his own sphere of influence. 



THEREFORE WORSHIP THE TRUE GOD 



^rr&muojm iuir(as)<$b <= 2 ysi /ssrup# csesn./ Q&iban* 

mrrmru fDib ^//rsur jnsur urraih *9ijDmi<se Oetr&jsoirih 

<r ** * 

a? ffKjr Q&iu r>i) sisr GG/f gp sjt q9 ^ujjdld qBq^uQuw sst nS&oeorreisr 

y soar L-G37 sir G®j<sm l~ <50 Q&iuu.juj y&Sosr y ifi ii G & rr err G qt . a.® 

27 . If it is Siva who rewards us ultimately, the love 
of Him will be the supreme virtue. All other worship 
will be of little value. The true Dharma is Siva’s 
command. He has no desires himself; (and so this worship 
is not for his pleasure). His sole desire is to do you 
good. So persevere in His worship. 

The author explains his true attitude with regard to his own 
religion and other religions in these verses. Fie does not condemn the 
worship of other gods, for the simple reason that all su ch worship is 
useful in that all such worship, if true, tends to raise him from his own 
low desires and selfish instincts, and towards a nearer approach to the 
Supreme God; and the All-Seer, and All-knower, and All-gracious cannot 
fail to take note of his sincerity and love, and to reward him as he 
deserves, But. however useful, the worship of the lower God cannot be 
the highest object of our aspiration. We can bow before the Fountain 
of Grace itself direct, and drink of the supreme bliss. This is also the 
teaching of the Gita, and in reading it, one has only to remember, that 
whenever Lord Krishna speaks of Himself, he speaks as the supreme 
Gum and Aeharya of Arjuna, and as such, represents the supreme 
God Himself. Many a passage will be unmeaning otherwise; and the 
worship of Himself which he recommends is not to be taken to mean 
any Saguna worship or the worship of any God other than the Highest. 




Of 1 “ Become wise at the end of many births, one worships Me. 
That high-sou led saint is very rare to whom Vasudeva (the Supreme 
God) is all. ” vii. 18. 

“Whatever form devotee wisheth, in faith, to worship, that faith 
in him do I render firm.’ 5 vii. 20. 

“Possessed with the faith, whoso devotes himself to the worship, 
obtains thence his wishes, but they are merely granted by Myself vii. 22. 

“But to those of small understanding (all) fruit had an ending. The 
votaries of the deities join the deities; my votaries join Myself.” vii 23. 

“This ignorant world knows me not as the birthless and deathless 

vii. 25. (From Srimat Govindacharya Svamin’s translation). 

* 

THE WAY OF WORSHIP 

'S&rrup' &rsi& id!ej< 35 Qoirm $ pmi' (p 0 Ql 9<so rSmrr)) 

LLtrujrssr Q&rrmi® aq^Bsir ts®®juum 

iHuirdsr ^mrBsur Qrs^^eo ifiBotsr moiCS ujod f§es)/Dfs^ 

^iuujtld Qupq^Ssir /s/rcsyjm .jy/r 'Sjgstl.j Q&l uQ>@. a_csw 

28. The Supreme accepts worship both in material 
Forms (Siva Linga) and in living Forms (God’s devotees) 
and shows His Grace. If you can place Him in your 
heart and worship, this will be perfect worship. Know 
this and love and laud him every day. 

THE GREATNESS OF SUCH DEVOTIN 

aypQsrLq...® aesrutr Q&uju-jld urrsuqfiLb ^(D/^iTjgU) 
u pm sjdiTiS si) /r ^frir L^mrsmlinLh umsu ldit^ld 
® jjr(Lp6i »L-<£ Q&uj<£ j2>(3®/D pip® 

f 5 prfl<otrfl jb ufreodtr QfiufS urr fi&tb rss wesiLn ojpuj^Q^s. q~g*> 

29. Even the sins of the Lord’s devotees become virtue, 
the virtues of loveless men are sinful. The austere sacrifice 
of Daksha proved a sin ; while the sin committed by the 
human child was beneficial. 

All sins flow from selfishness, and virtue from selflessness, and 
love of man and God. This is the true test of vice and virtue. Even 




man-made law books to the intention in the first instance, in defining 
most crimes- As such, where we may be sure that any act was not 
prompted by any personal greed for the avoidance of pain or the gaining 
of pleasure to the individual but had proceeded out of pure love of God 
his fellow creatures that at once ceases to be a vice. In fact, all 



personal responsibility ceases with such persons, in the same way, as 
with children, idiots, and lunatics, and the world have called such great 
beings fools and idiots. 



C% “ unr@)Qjr/r(S QuujitlS uir&rresiLoQujesr tdpu&Geu 

^assfluj/T^ih Q#u JlSBiJSS ujTirun(oLD. ” — Tayumanavar. 
“As children, lunatics and the possessed, so do holy gnanis behave.” 



The allusion in the last line of the text is to the history of St. 
Dandisa Nayanar, one of the Saiva Saints, who, when interrupted in 
the divine puja, by his own father, struck and severed the latter’s foot 
with a stick (Vide p. 89, Vob I, Siddhanta Bipika ). 



We have already enlarged upon the story of the Daksha sacrifice 
and its import. Daksha was the first son of God Brahma, and so from 
the beginning of this world, the contrast between lip service and heart 
worship has been manifest, between mere rituals and true devotion to 
God and Jove to man, 



WHERE THE LAW IS CONTAINED 



iD6B) t !D& sr? «F®jrQ<EF/rci) ^&Q&rr<sb <su qj rr jt tr &L.u r }<57nir LO 

tor r§ p’lULh u&ssffQ<3F tuQGurrir G&gq <5uj£ GgjirQi-h 

jDtLjuiuxr u$&&r oli huir &_eu aw'seir Qturrorf.k G & <sb a’ ir ld 

Ssmu9^)<sb (Qjmiusv ^rr^th. 




ulo 



30. The Veda is God’s Word. The hell is the jail 
where those who disobeyed are confined. Swarga is the place 
where those who obey the law enjoy happiness. Men suffer 
pain or enjoy pleasure according to the Law of God. 



AN ILLUSTRATION 

K^BsmtUlTGO vS^SU&sB LL63T <fl$T GST «sg5/ (77j LCiffiD JQ (y)GfoJE)(o)<gF(JL.i LUff&DJT 

Q^iu^w ^©@^< 0 )^ u3C.®th m<suuuek 

Go m <§&(<§) 0 &gowld ggo&I 

^SsmipLh mzuuum Grtwrgu) ^mrGuj ^Smr Giuarrmr* 






31. By the Jaw, the king administers justice and 
punishes those who do not obey the law. 

the law, he loads with wealth and lands, and clothes them 
also with powers under the law. Such is also the Power 
of God's law. 



THE KING’S LAW NOT AN EXCEPTION TO THE 

SUPEEME LAW 



Q&ujsu jg&asr ^/ 0 tsir ®u su/e is&t 



paairu/Gleirirtr Q&ujuH!<so ^<smru.<o6!mr gn ) 



t^iruLim lSiqstl} Q&rr€0<suL$ fbL-.uuir ^irGmerif 

tfliriuqpLh Qifirtrrr tHynuqjim fitrenus ivptrtb. 



rs..c_ 



32. Even the act af the king is an aet of God’s mercy. 
Those who commit high crimes are punished and are 
taught not to repeat them. Then they learn to follow the 
law. Such purified beings will avoid hell. The sufferings 
of man in hell and in earth are similar. 



BECOME BALANCED IN GOOD AND EVIL 



*2>Hi5<sif}&<so jtjf ed&sr euffieuirjrir( Q&iuuSlesr 

^(^(mjSVU'Lh rsl ffujg, ^L-i$-(§Lb u/reuis fUtruuQsr 

s e/T(V5 &®JW'3s&Lnir§) Gufr&^^rr jb Ljmflujrs ^ituumr 
W(rF>\grf}€\)irLh Ln<somi-&ar ir & th <si]u3 /s/r^sv. m.i e. 




33, He who commits wrong against the injunction 
contained in the sacred Sastras given out graciously by God, 
will suffer pain in the dark regions of hell, and thus work 
out his sin. The virtuous man also works out his Karma 
by eating the fruits in heavenly regions. This kind of 
suffering and enjoyment are the two kinds of physic which 
the Supreme Physician administers for the removal of man’s 
mala. 



Both virtue and vice, bind man. to the earth and 
seed of birth and death. This is one of the central 
Hinduism. Oar Christiam friends are hardly able to 
this truth. But this, by the way, forms also one of 
points in the- Christian doctrine. Accordingly to them, 



form the 
doctrines of 
comprehend 
the chief 
how was 




SIVAGNANA SIDDHIYAR 



the fall of man brought about in this earth- How did sin. arise 
and birth? Why by the first man disobeying God’s law? And 
what was this law? Do not eat the fruit of the tree of knowledge 
of good and evil. And what is the meaning of this sentence? 
To the ordinary Christian, we dare say this will be quite meaningless. 
At any rate, it will be a puzzle to him how the tasting of the 

knowledge of good will be sin. When, however, it is explained 

that the tree of knowledge of good and evil is merely man’s 
consciousness of good and bad, and his eating of the fruit of 
them is his following out in action such knowledge. With the 
feeling of Ahankara and Mamakara {‘I’ and ‘Mine’) most predominent 
in his mind. i. e., with his will as the sole guiding principle and 
not the supreme will of the Lord, then indeed, he commits sin 
and lays the seed for a course of births and deaths. If avoiding 
both good and bad, as he felt it, he simply and calmly submitted 
to the Will of God and dedicated all his acts and thoughts and 
speech to God’s service and glorification (@i6®puemflt§ljb&ei}ib) all sin 
and suffering will vanish. ^msoturtmuj 

(See paper on the Tree of Knowledge of Good and Evil in Studies.') 

But this ideal of the highest ethics and religion cannot and 

does not commend itself to tho thoroughly materialised peoples of 
the West and hence their obtuseness. 

As the Supreme Physician who cures our ignorance and sin, 
He is called V aidyanatka; and under such name, God is worshipped 
in the Vaidisvaran Koil in the Tanjore District. 

THE SAME EXPLAINED 

£},<£ suyShsurfl jb l 9 (stssfis <srr euirgrr 

lS s&jf ? mr b jsulSlu s Q&iumgi 

LCQjjt&jFj} Q&tuujfr ^]£)jLbL3mP Q&dsrjr)}® $£iruu 63 r 

!T & £5 jgfr jb ^gstCdgst mih smelL isj. 'g j^stuumr. /&.&> 

oL He who follows the rules given in books of hygiene 
will be free from diseases. If such rules are neglected, 
sickness will torment a man, The physician will ad- 
minister medicine to the suffering man and remove his 

illness. He will cure ills even without medicine by an 
incantation or a mere touch. 




So also, does Siva make them eat Karma and get 
freedom. 



BOTH GOOD AND EVIL ABE THE BENEFIT OF MAN 



IL< S 53 T G> 6 fT HJIT^i lK(TFj<£ i £ji 3 il< 55 J t-j 2/0 <25 <§ QlUfrQu ) 

^isaar lossr LDfr G/dfij $ ii' ^ ld ShsoQrsrr GujGi'tsdrrih 

& soar mfi ili $ l~ urr ojjih sk Q & it Q jb &ii ^ ^iruudrr 

^GtfcrmrGgjLh @osrup sidruth <sS%mr^H jgjuudr. 




35. Our earthly physicians cure certain ills by cutting 
and cauterising. Other ills are cured by feeding with 

^ «✓ c? 

milk and sugar. So also the Lord cures the ills of Karma 
by subjecting mankind to pain and pleasure. 



No body can accuse the physician of partiality in causing 
pain to one and pleasure to another. The fact is, these acts are 
not for his own benefit, his patients possessing different maladies. 

LIFE AFTFB DEATH 



Gurrcss)®] LjrflujL-L-. 0 urs ^ir(S<ssr 

turrg;(®r) &i?sr llitSi ^asru^^dsr uiejs Qm®)G\mih 

isirp^rr ^Smr £-tu& <s Th[jQ&ir(£} 

{£$<oOir ^jjg^/Qjiriu Guj/rmd G^irih^Quh @<5u Q<m<so<sQirw, nL.sk 



36. When the gross body dies, the soul retains its 
Sukshma Sarira of eight Tatvas, for enjoyment or suffering, 
in heaven or hell, under the divine decrees, and passes 
into the womb in the sukshma body before it comes out 
into the world. 



The Puri-ashlaka is the Sukshma Sarira or body composed 
of the five subtle elements, sctbda, sparsd , mpa, rasa and gandha , 
and manas, butthi and ahcmkara. In this subtle body, they 
undergo no new experiences, but live over the life they have livep 
in this world, in a more intensified form than on earth. If in 
this life their thoughts were good and pleasant, they feel thousand 
times more happy in the astral world, but if they led a vicious 
life, their bad thoughts haunt them ever, and their suffering is 
multiplied a thousand-fold. After the appointed time’s over, they 
are again reborn to work out their further Karma. 




THE BODY A SOUL TAKES DEPENDS ON THE KARMA 

TO BE EXPEKINCED BY IT 



®_£_<sus2$L../r Qiurrmfl upj$ snub <^<skn$j& 

u u, & ©/ 0* g ijpnbutr Qjppirjb utrL~rr<smr ld Guirjb ® L-fs^jj 
m L-$5r p trim <zireo^ Q&mrnpp <s@d>ir dspstiieb <stf ipth piis( <g > J 
^t—Qb&iLb 3 L.(ftjQifsjai&srLD^ pstrsfieisfiGO gtQ&@ L&mQp. ra_ Gr 



37. When one gross body perishes, the soul may 
take on at once another gross body or it may be dor- 
ment like a stone for a time; and after the ailoted time 
and after enjoying pains of Hell, it will take on another 
gross body. 



AN ILLUSTRATION 

uesrvtr&th <^«W7L_ & (hi a m ujr&tnurs prnssfl j& utrtuGmjrr ir 
Si&sr^tG^rr sb q. ptl«DL_ tuirst, ^ipfs^jQ^eo Qurreo 

Q.asr&flaj GijuSir &etr &jfreo q/l-cuqSK ( p ojrrsafl ayj/rCpLb 

Ln<3ff (5$3r<Sij mtr jS<3) siosr 6iS Bsist wq^sij wnGuir&j, / el ^ 

38. The snake dropping its skin, the bird leaving its 
shell, and the yogi leaving his body and entering another, 
illustrate the parting of the soul fron his gross body 
after death and its entry into a different world of con- 
seiousness, with its consciousness changed as in the passing 
from a waking state into dream condition. 



KARMA DEFINED 

* 

fimunQim wirSip uiuggik jsmg y 

(BOitt>LD$ mLDuS 6 $)] tb up my Lh mt$.& sir got 

(pissrearGho ^&nwn' aSssrpm- (Lfiibuysop Qpirmp prrS)<s 

<S€SrW{Lptb QP&OIHJ ttlTLlip® arnfllU HHoOLEfT ILJ fSjb^LD. fE_& 

3d. Karine comprises virtuous and vicious acts and 
their results, becoming the cause of loss and again, plea- 
sure and pain. It is one of the three eternal malas 
covering the soul and from its appearing in the form of 
acts of mind, body and speech is named kwm/u. 




THE THEORY OF BIRTH 



jSjlgjsiJtfesr iu/r_g) tgjajjb'Beoira) j^eirwirai 

<oU(TF)LB€ 0 {^ & (T IT li '££] LDrniJfT g>_06^<S6/r LO0<S}J UJ IT IT & ffil &j 

p(§Q&ujG} (tpenjDsmu tuirQ'io pir&rruGO (Supuh siriLtp 

*$l 0si/ p ff uj rSmr p irmpesr ^Ssmiu$mr ^tnirfE^pi Q 3 = si) jyj tb , jpq 

40. The karma of good and evil is eternal. Yet it 
has a beginning as it starts with the acts performed by 
men in time. It has an end after it is worked out by 
man fully. It becomes attached to mayamiala at the 
great dissolution of the universe, and is reborn with the 
subtle body of each soul and is continuous (like a flood) 
in each successiue rebirths and deaths, and is of different 
forms (as St hula, Sukshma and Atisukshma) and is yet 
formless and acts under the law of Supreme Hara. 




giisumh pru pm&wt pppih& 0 r t&pp) 

Giuirtsrfl wirpjLh (npjsim Qamrtsaftmr 

^rEi@Lcir <%pj!—tr ^ujppiib qemmfUu p -geanj fflLl^ld 
^jm(§<5iurm < 9 ? pir m mtrQiurr esp fr&GiririLj ^i([fjr5$) sw/rG/r /r. 

41. You say that of living, beings both moveable, 
and immoveable, each of them will only change its body 
at its rebirth, according to its respective karma, but not 
its form. But answer me first, whether when human 
beings enter Svarga and partake of the bliss therein, 
whether they do so there as human beings or as celestials. 



The Bhattacharya’s theory is that grass, herb or bird or 
animal o.r man will be reborn as grass, herb, etc., respectively 
and not one into another. According to Madhavacharyct (Dvaita 
School) when mortals reach the Highest Heaven, they enjoy there 
as man or beast or bird according to its original form on earth. 



(5 jr fr & <ofr rr uj p pjujuu Q jr 01 Gvri <sgt nzirtru^l Qsotr&Lb 

& p h &<&r ir tit p puliuu Qjrmmflp &ySiLj uinr^Lb 

&jrir&<srrirtLiLJ usoffl&err pujppip pfTLfirsj&p (Spurn pub Quirpj 
IbjflT&GfT (TUJLJ l 3 p LIU IT (GJjtTGOp pLLjf JTfTUJ ®mr 01$ U.lf(S jf , 




42. If they enjoy in heaven as mere human beings, 
then this heaven ceases to be such. If as celestials 
they enjoy, your theory that they do not change their 
forms falls to the ground. After enioying as celestials, 
when they are reborn on earth, they will be only reborn 

as human, be*ngs and not as celestials. 

* 

SOME ILLUSTRATIONS 
emr&l LnrrjrytA iau 9 up tnjhQ(f$ir Q&rb^u 

umrenL-.iL] pirGssr (gj) iljuiSI jn&fgih 

tSG m Q)Qaff<srr Gtuirsvfl Oiueoeomi) &ssi tD@@tr sb /ait jgiQwesrQrD 

Q<e it < shr /„ or &laiu Qf£sbsu/ni> O/s Q&rrm l. < *p!&. 

43. Some worms become beetles and some worms 
become wasps. Similarly beings change their forms according 
to their Karma. Most of the schools are agreed on this 
point, and why should you alone have doubts about it. 



THE SAME 

*g>i & eS stnuj &®jgo ^rr^srr ^p/rflueo l3 jd<sL 9 turr^m 
u&GVGum- (§&)@§>jb G(rr?m- fiSCt urrQo-eviruo (ipqpgfLb 
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44. The accounts of Agalya becoming a stone, of 
Maha Vishnu incarnating in several forms, of a spider 
being bom in the Solar Race of far famed kings, and 
a rat having become Mahabali, also demonstrate our point. 



A FURTHER OBJECTION ANSWERED 



Q&uiJ(®S)tLJ LATJD Gmru ®eo/r<s> 9 $ lUirGev & <z>r ia rr eo 
ensuuLjjgjih (Bujiresfl GTsueu/rzi) sa nr j$®jrh jsh—n ®9fEj Qd566ro$<stfr 

gtljuuj- iLifr gpjdsr Q&iu i ®'X SlemjD&ifl ujitqj QgsrmrGna 

(ip jbuL— Qiait ydihGpsebr GreoeoiriA (Lp^eoeumr^sm <s 3 $Qilj mmgjih. 




4:5. Aou say that these instances only show that 
these change of forms were due to certain other causes 
and not to the effect of karma. But I have already 




stated that the Lord is the Witness of all kinds of karma. 
As it is, everything follows only the Divine Will. 

KARMA INERT UNLESS ENERGISED BY GOD 
i®j6U6ii Qtuir gsB. G<$fr jpjw &.<sosfe (o^srjriiLh 

Q&siiG 3 css^ffifjb @<s u<sk Q>&rnr 

^ibuSji) G & rr ®Lj ib ^ss)jj)Q<gFuj < su n jj) 

<ZT®JQJ(7?} 6l/[5 f <86sr <£ 657 ILfTGO LOT JDJT)} 6M6GT ^mjQ'SUQST ■ &>&k 

46. Karma cannot of itself discover the particular body 
or the particular world and attach itself to Jiva, and the Jiva 
itself is equally incapable of choosing the particular body. 
The union of the soul to the body must therefore be brought, 
about by God’s sakti and God thus, gives each a suitable 
body, according to his karma. 

GROSS BODY IS DERIVED EROM THE SUBTLE ; 

NECESSITY OF A CREATOR 

LDir GlfQTjGU Q LDSO<oOfT LD QjQJjQjQ <&($J G&(§<SSr QjDGSlGS^GO 

& 

&h- jjSuj i-D@<£[rth &-(fjjQ6ijQsfl $ @ jfiQujfr dr Q jn dr esij tfir 

GsuQrirfQf) (gjjflujnrih off p&m QsSiq iDrr@tl j 

G^jruri GpQijGu (§s)<so^& Q&ujQeocmih soirgjih. ^er 

47. If you ask whence these different bodies are 
derived, they are derived from the subtle body. If you ask 
how different bodies could be produced by one subtle body 
we answer that - though gold is one, different kinds of 
ornaments like chains etc,, are made therefrom by a capable 
goldsmith so all these different bodies are formed by Siva. 

The question has often puzzled people whether the higher 
forms of animals, and man can revert in a next birth to still 
lower and different forms. But the difficulty will vanish when as 
herein pointed out that the different kinds of gross bodios possessing 
form are all derived from the more subfile and formless matter, 
Erom this formless subtle matter, it will be as easy to form 
one body as onother, the two chief powers bringing about this 
form being the Supreme Power of God and the lesser power of 
the Karma of each individual. But we seem to feel doubt as 




to how the man’s superior intelligence can ■vanish into the brute’s 
intelligence. The intelligence does not suffer in any way but is 
simply covered over or hidden by the particular body for the time 
being, just letting in a little light or more, and just aa we 
cage a wild animal, so that the brutal instincts of the man may 
not run riot and cause more damage to himself and others. And 
the difficulty of most people will vanish also when this 

fundamental tenet of Hinduism is grasped, namely, that the 

soul of man is in itself perfect but is eternally covered over by 
Anava or Avidva and is further covered over by may a mala or 
matter, and the effect of the last covering is just to give as 
much opening as is necessary for lotting in the light of God, 
to shine on the individual soul and to make itself shine. The 

higher and the higher the body, the greater and greater will be, 
intelligence displayed. But" as often happens, man misuses his 

intelligence and powers; these have to be curbed and limited 

again for a time, and so a less developed body is given, where 
he cannot be able to use all such superior powers he possessed 
for mischief. When these powers have been thoroughly subjugated, 
modulated in perfect harmony, the individual gains back a better 
body for his further cleansing. 

HOW THE GROSS BODY IS CAUSED 
<§■&(& ldiei Q&lL.®# ^ireo is Q&rrwr nBi—ir , i£p$dsr 

UJir (TfjL-60®! t — LJU ) 

lijsmi l~.it uj SLL-.eb & @ mi aireoih JD£}J 
mgnbiS&sr QtsuQtnrHr dminfrib fSaLppgi tnirQuTGQ. 

48. The gross body is not formed by the change and 
desruction of the subtle body; nor the body formed separately 
in the subtle body itself. The subtle body itself possesses 
the power of creating the gross body, as a tree when cut 
down to the root is again produced from the root. 

Various theories of formation of the gross from the subtle 
body are considered here, and each school have a favourite simile. 
According to one school, the change of body is like one piece of 
gold ornament changing into another ornament. According to 
another (Buddhist) it is the seed giving rise to the tree. According 
to a third, it is like the child formed in the mother’s womb* 




A fourth theory is that it is derived as the rays of the moon 
one after another. The differences are very subtle, though each 
of the similes is useful in expressing a phase of the meaning' 
The author s own simile, a rare, one is the root and the tree, 
inasmuch as even in our present gross body, the subtle body is 
present and is not destroyed; aed the Sukshma body remains, 

even though the gross body may be out off'. 

A FUKTHEB EXPLANATION 
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49. Under the Divine law, the gross body arises 

from the subtle body. Without such divine power, it 
cannot arise of itself, and from the power of Karma 

alone. The gross body can arise from its material cause 
as a tree from a seed. The tree and seeds may be 
destroyed together, and so the subtle body can also be 

destroyed ? No. These bodies arise and, perish and arise 
again, as the moon and its Kctla waxes and wanes and 
waxes again. 



THE ULTIMATE CAUSES OE THE BODY 
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50. The cause of the gross body is the Puri-ashtaka 
or subtle body. The cause of the latter is Mulaprakriti. 
Its cause is Asuddha Maya or Mohini. Its superior causes 

is Vindhu or Kundali. Above it, and energising them 

* 

all is the power of the Lord (Sakti) and the Lord Him- 
self (SiVam). When the soul reaches the Supreme God, 
ail these distinctive body cease, as also the soul’s bondage, 
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Adhikaranam III. 

GOD’S WAYS 
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51. God’s acts are determined by love, we stated 
before. Making them eat the fruits of their karma in the 
different worlds, and giving each, suitable bodies, God 
removes the mala by the means of these medicines, and 
gives the souls the highest bliss and crowns them with 
His own Lotus-Feet. 



MAYA A PURIFICATORY MEANS 
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52. The body and senses are formed out of (Maya) 
mala, dirt. Why do you say that this dirt will remove 
another dirt (Anava) Mala, you ask. Yes. Just as the 
washerman washes all clothes clean by mixing with them 

cow-dung, fuller’s earth, etc., so Shiva 'removes our Anava 
with Maya Mala. 



DEFINITION OF MAYA 
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53. Indestructible, Formless, one, seed of all the 
worlds, non -intelligent, all pervasive, a sakti of the Perfect 




One, cause of the soul’s body, senses and worlds, one 
of the three in a las, cause also of delusion, is Maya. 

The definition has to be carefully noted. Each word in it is in 
answer to a particular school of philosophy. Maya here means Asuddha 
Maya- It is called Nitya, as against Kshanika Yadis ; formless against 
Lokayatas ; one, as against Sankhyas; seed, as against Sunya Yadis ; 
achit, as against Sivasama Vadis, who identify it with Ghifc-sakti; Vibhu* 
as against the atomic theory (Vaiseshikas) ; Sakti, as against the 
Bhaskara’s theory that it is the Parinama of God ; Mala, as against the 
anirvqchaniya doctrine ; and cause of delusion also, as against a school 
of Saivas who assert its sole function to be causing delusion, Sakti here 
is not the Abhin , a chiti but the Bhinna Par l grab, a- sakti. 

ITS PRODUCTS; TIME ETC. 
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54. From Maya arise Time and order (Niyati), and 
then Kala. Of this, Time acting under the Lord’s will 
rules all the worlds in its three forms of past, present 
and future, by creating, developing and destroying every- 
thing and giving rise to divisions of time. 



NIYATI, KALA AND VIDYA 
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55. Niyati brings about order in the working of Karma; 
the energetic Kala arises next and lifting Anava a little, 
brings into play the soul’s active powers; the Vidya tatva 
arises out of Kala and brings out the soul’s intellectual 

powers. 




RAG AM AND PURUSHA 
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56 From Vidya tatva arises Ragam which 
to each one's Karma induces Desire for Bhoga 
enjoyments. When the soul in thus clothed 
organs of actions, intellection and volition, this 
tripartite body is called the Purusha tatva. 







or sensory 
in these 
combined 



This body is also to be five-fold including Time and Niyati, 
and hence is called Pancha Kanchuka. 

This Purusha Tatva is not a separate Tatva, but it is what consti- 
tutes the karmic ego or individuality of the soul which thinks that it is 
that which acts, desires, and thinks and thus performs Karma becomes 
clothed with ignorance and desire etc,, enjoys and suffers, and requires 
merit and demerit ; and becomes attached to the soul like a shadow and 
is reborn from birth to birth, and is altogether annihilated at the time of 
final Moksha (Nirvana). It is this Purusha Tatva which Buddhists 
recognize and not the real soul panel according to them ourselves, this 
undergoes extinction Still, as the soul is associated with this Purusha 
Tatva (jv&ev&eiiirfiA)), it is certainly the soul that enjoys , and the 
Purusha Tatva will become dead and inert, the moment the soul turns 
away from it and towards God. 



MULAPEAKRITI ; ITS PRODUCTS 
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57. From Kala rises Prakriti in Avyatta form, This 
gives rise to the three Gun a ; each of the Guna is of three 
kinds and these Guna pervade everything. And the soul 
becoming conpletely of the form of these Guna becomes 
bound for purposes of enjoyment. 




The three Gunas are Satva, Rajas and Tanias. When combining, 

tJ 

with each other, and one of the qualities alone predominate, they 
form into groups of Satva, .Satva Rajas, and Satva-Taraas, Rajas, Rajas- 
Satva, and Rajas-Tamas etc. 



CHITTAIVI AND BUDDHI 



Mirth LU^j^ua (Bib'S 8m 

g3uj@$<so Gpir&rj&u L/mrmrfuj Lirr emriiigi 
<svJ5£jir£l& <3F LU(LpLh umricwfl Gmrr&u 

m tciursj Q rsy/rsv* @ iflmnuiLjLh Gumrfl r 3 /&(<§ t.h. 





58. From the Avyakta, Chittam arises, and thinks 
out everything. From the same, arises Buddhi, and becoming 
attached to Dharma and Adharma judges things, becomes 
clouded by Aloha, pain and pleasure, forms the object 
of the souks Gnana and Kriya. 



If every body is not influenced by his individual good and bad 
Karma, and his own apprehensions of pleasure or profit or loss, 
then his judgment wrnuld be clear and his action true. 

The several influences that act on one’s Ruddki are the three 
Guna, good and bad Karma, pain and pleasure, fear and Mohs. 



AH A NEAR A 
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59. Buddhi gives rise to Ahan-kara which is the Seed 
of T ness in man, and which says, 'who is there to 
compare with me, and which says e V and 'Mine’, and 
identifies itself with the soul. This Ahankara is of three 
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MANAS; GNANENDRIYA AND KARMENDRIYA 
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60. From Taijasa arises Manas . It considers objects 
but is unable to be certian of them. From Taijasa also arise 
the Gnanendriyas. From Vaikari , arise the Karmendriyas . 

GNANENDRIYAS AND THEIR OBJECTS 
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61. The Gnanendriyas are ear, eye, nose, tongue and 
body. Their objects of sensation are respectively sound, 
form, smell, taste and touch. 



KARMENDRIYAS AND THEIR ACTIONS 
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62. The wise declare the Karmendriyas to be mouth, 
feet, hands, alimentary canal, and organs of generation. 
Their actions are respectively speech, motion, manipulation 
alimentation and excretion and pleasure. 

A CLASSIFICATION OF ALL THE ABOVE 
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63. The Karmendriya and Gnanendriya form external 
organs. Manas and other tatvas form the internal organs 
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(Antahkarana). Those who enquire further will find the 
Ragam and other tatvas are even internal to these four 
And the soul lives controlled by these forces generated 
by Maya. 

RHUTATI TANMATRAS. PUKIASHTAKA 
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64. From Bhutadi are generated the five Tanmatras , 
Scibda, Spar so, Rivpa, Rasa, and Gandha . They help the 
Gnanendriyas to sense. The Tanmatras and Manas, Buddhi 
and Ahankara form the Puriashtaka. 

The former class of Tanmatras are the objective and the latter 
subjective, and should not be confounded with 'each other. It is 

f 

a ditsinction of very great psychological importance; 

THE FIVE GEOSS ELEMENTS AND 
THEIR RELATIONS TO THE ABOVE 
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65. From the five Tanmatras arise respectively akas, 
air, fire, water, and earth. These have qualities one more 
than the other. The relation of the Tanmatras to its 

* a 

products is that of the embodied to the body. 

Bhutadi the product 'of Ahankara, is the visible element out of 
which the gross material elements earth, etc, are finally evolved, 
This original Bhuta is mental and is subjective. The gross element 
are objective, though all these are products of Maya. 

Akas possesses only one quality sound, which is its special one. 
Vayu possesses sound, and its own peculiar quality Sparsa . 

Agni possesses sound and touch and its peculiar quality Rupa . 
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Water possesses sound; touch, form, and in addition Rasa, or taste 
Earth possesses all the above four and its own peculiar quality. 
Gandka or smell. 



THE QUALITIES OE THE GROSS ELEMENTS 
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66. Akas is space giving room to all other elements. 
Air -moves everywhere and brings together everything. 
Fire burns and unites thing. Water is cool, and it 
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softens things. Earth is hard and it bears all things. 

THEIR FORM, COLOUR AND SYMBOLS 
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67. The earth, water, fire, air, and akas are res- 
pectively of the form of a square, crescent, triangle, hexagon, 
and circle. They are respectively of the colours gold, 

white, red, black, and blue. Their letters respectively are 
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THEIR SYMBOLS AND DEITIES 
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~ J 8 ; T f, eir J r ? s P® e W,v^ly F e; Vajram, lotus. 

S astika, the six points, and Amrita Vindhu. Their deities 

The Itw ’ 7il toU ; Ru f/ a ’ Vahesyara, and Sadasiva. 

The deities of the five ' iTafa ? are also ' the same. ’ ' 
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A SUMMING- UP AND GLASSIFICATION OF THE TATVAS 
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69. The first five, named above as Suddha Tatvas, 
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and the next mentioned thirty- one tatvas make up a total 
of thirty-six. Of these, the first are classed as Chit. Purusha 
is chitachit and the remaining thirty are Achit. 
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The commentators add that the first five only are called Ghjt, as 
they reflect the True Chit, Light of Truth, perfectly. Atrna or Purusha 
tatva is called Chitachit because it becomes light in light and dark in 
darkness. 

ANOTHER CLASSIFICATION 
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70. The first five are classed Suddha. The next seven 
are classed Suddhasuddha . The next twenty-four below 
Purusha, are classed as A suddha. They respectively form 
for the Jiva, the regions of Preraka (direction), Bhoga (enjoy- 
ment), and Bhogya (things enjoyed). 



ALL ARE TAT VAS 
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71. The whole Universe, constituting all that has form, 
the formless, and those that have form and no form, is the 
manifestation of the Tatvas. These Tatvas manifest them- 
selves, each in three ways, Sthula, Sukshma and Para. The 




Jivas that always stand connected with the Tatvas which 
are under the impelling influence of the Sadakyas, also bear 
their names. Thus all things are, in fact, Tatvas only. 

• erd'eu irlh* in the original gives us ‘those that have form and no 
form,’ Para— Atisukshma. divas here stand for the three kinds of Jivas, 
Vignanakalar, Pralayakalar, and Sakalar. 

INVOLUTION AND EVOLUTION OF THE TATVAS 
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72. The twenty four Tatvas complete their involution 
in Srikanta Rudra, and the next six Tatvas in Ananta Deva 
the three. Sudd ha Vidya upwards, in Laya Shiva. These 
three are eternal, say they. The other two Vindu and 
nada involute in Suddha Siva. The evolution of the Tatvas 
also takes place in the same way. 

Siva is eternal. The other three Tatvas are so, only in name. 
As the Tatvas involute in and evolve from Suddha Siva, it follows that 
He is the cause of involution and evolution. 
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Adhikaranam IV. 



PLACE OF RELIGIONS IN ORDER OF TATVAS 
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All false creeds take their stand severally in the 
Tatvas from Bhutas (elements) to Mohini (Asuddha Maya)* 
The six true creeds beginning from Saiva have their respec- 
tive places in the Tatvas from Vidya upwards. Our Lord 
is beyond the Tatvas. 




SUPARKAM 



93 

» 

False creeds are eighteen in number, of which six are external- 
six externo- internal and the remaining six are externo-external. The 
names of these creeds and their explanation can be gleaned from com- 
mentaries- Creeds, here stand for the deities 'worshipped by the people, 
who profess them. The Tatvas, which form the seats of the deities, also 
form the Mukti Sthana of the creeds. ‘Our Lord’ Suddha Siva is the 
Deity of the Siddhanta Saiva Religion. 



NAVA BHEDA AND THE LORD 
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74. The one Lord alone acts, pervading through the 
nine vargas : Siva, Sakti, Nada ; and Bindu, 'the formless 
four ; Sadasiva, of form and without form ; Mahesvara, 
Rudra, Vishnu and Brahma, the four of form— who appear 
one from the other and performs their several functions. 



Sakti and Vindu are included as they are in the line of evolution 
in spite of their female character, because, unlike Manonmani and other 

Saktis, they partake of the characteristics of both male and the 
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female energies in causing the manifestations. 



SAKTI BHEDA 
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75. The Sakti kinds appertaining to the manifestations 
of Siva are seven in number — Sakti, Vindu Sakti, Manon- 
mani, Mahesa, Uma, Lakshmi and Sarasvati, Yet they are 
all one, Parasakti. Whatever aspect Her Lord manifests 
Himself in, in that She manifests Herself also. 

The manifestations of Siva reckoned here are only seven ; for,. 
Sakti and Vindu have been left out, as they stand midway between the 
male and the female energies. 




SA.KTI AND SIVA 
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& gs u_i ib ®6)j(LpLh jp^Gs/r/r 

&fij 2 ituirtb ^,A.fSS 3 T (Severn t$.ji> QjD<MGOirt,n(T(£fj pirGbur. zr&r 

76. It is Sakti who manifests Herself as Nada and the 
six following vargas. It is Siva who forms all vargas from 

Sakti upwards. Whatever of shape there is, that proceeds 
from Sakti, is Sakti and Siva combined. The Sakti who 
manifests Herself in whatever forms the Sakta wills is 
His matchless Consort, 

^mSssr ff l'd & ^ S$ gn nr ssr P eugsmgj ft®srjr)jLh 
mnrsktBm ( §<so@u3 Gjr&eoirth ffisst jpiLb 
usudsriS f ll &irn 9 ujrrtujih ustwOlbit^ &<55r®>fl njirr^m 
^qj/s^ 0 {57>/r SOT G^frir&PP &mm)Lh^ir®sr Q@ffltLjLC>mrGjD. gtgt 7 

77. Siva begets Sakti and Sakti begets Sadasiva. Both 
in their happy union produce the worlds and the Jivas. 
Still Bhava (Siva) is changeless and the sweet- speeched 
Sakti is free from likes and dislikes. Sages only comprehend 
this secret. 

THE BONDAGE AND RELEASE OF THE SOUL 

^gpisprsm L/ojotf Gurr&th ^jbujTLb urs^ih ofiGL^m ( mi ) 

<3! gjspj G (®9 QL^eoeotr lditP) ^i^L-tijpQrs < 5 gjgj] <svrsj<sm 
§jesfi^jp{5 jpon $ur§ ei$!t@$ Qp&eosSso u3l~.@G$ [§PQ 
msfhjgrib &-mr sr rsG @ rr m 3}wgi$5 <w^ir<5^d tUfTQjw. 

78. The Tatvas manifesting themselves as the body 
senses; worlds and enjoyments, coming from asuddha may a 
and forming bandha and those coming from suddha maya 
leading to freedom, affect the Jivas. He who thus under- 
stands the nature of the Tatvas and eliminates them 1 r one 
by one through Nivritfci and other Kalas, realises* the 
Supreme beyond. Such is the true sage just described; ' 




THE USE OP THE TATVAS 



GrdiQitTLnnr uj£5 ^^^jQjrsjadr ^jssuuti^ Open .jy smi si] b Qam ssfiev 
Q<S/f ebev/ruj &&ffLQ Qllqjwit ib ^iluul9^^ilj &h6s>l ~$ 5 g 5 j)j @ ll l. 3 mr 
tQiSti Stiff 63) LQ (Lpjbgil [&&£&! ID <9^. fit&r 

Quit so go ir @ ^^gsstw^gid^lj Qufrbi^Gifih <5<5 &C djd. srs*. 

79. Why do all these Tatvas together affect the Jivas ? 
It is for reaping the fruits of past Karma completely, for 
rooting out the very seed of Karma so that it may not arise 
again, and getting rid of the evil Anava Mala. 

Since it is jivas not Siva, that get rid of Mala and Karma 
by means of the Tatvas, it follows that the Tatvas do not affect Siva. 

NATURE OE ANAVA MALA' 

<spm fnpffiu oft* &<$]%! SL( 333 i — UJ^BfT IU S~U.^)tU <^]%! 

*£i<3sr jn&tr iu n^mriDir ®Sm@6sr ^jsSQeutrQ Q<$frySlSso 

r§mrjru(Burrs si r3©f? jb&sffUb Qutum( $}) 

<sr gw jpj ib (dfj air Li. (gab ^smsiiih ^jmtufG^} rSLsrQ jd. <=# o 

80. Anava Mala, with its many Saktis, is one., pervading 
through the numberless Jivas as the dirt in copper and 
having no beginning hides their Gnana and Kriya. It also 
affords them the capacity for experience, and is ever the 
source of ignorance. 

The dirt that is inherent in copper can be removed once for 
all only by alchemical processes; and, when it is so removed, the 
copper remains no longer copper but is transformed into replendent 
gold. In like manner, the jiva that is affected by Mala can be 
freed from it only when Sivagnana is attained; and the jiva that 
is so freed from Mala remains no longer a Jiva but attains 
Patitva merging into Siva. The illustration of dirt and copper is 
favourite with the Siddhanta, and should, therefore, be carefully noted. 

ANAVA AND MAYA DIFFERENTIATED 



wsarQuiGsr QguQ&gst b8so infriurrmtr tfhuLD Q @asr ssfl sbr 
^60@uS/f<® rr i^ir<sff<s ■Gahfianiu&eir Grapui^ib im mtn 

sSGtiQQub LOGtiLQ jb*V> JB Q<SU JptW&Sf p^(o<S>J (I}?® 

aL60@L-.6u. £.pmr l otrS* s~.mrirb^} Q&ff qtQqt . 




81. Do you say, -There is no other entity as Mala 
(Anava) : it is only the effect of Maya. 1 Understand well 
that Maya causes Ichcha, Gnana and Kriya to arise in the 
jivas but Anava causes the same to disappear ; that Anava 
is inherent in the jivas ; but Maya is separate from them, 
and, besides, manifesting itself as the universe, forms the 
body, senses, worlds and enjoyments. 

This forms an answer to the false creeds that indentify Maya 
with Anava Mala- 

PUBVAPAKKA YADA 

uxrbmujGtL) Qtfsaiuaatu r@ fbtyih 

ujQ<suLb urfl$ O^irL-trQp^eo LLmjnp&rrjb Quireou 

(0 ljit iu(Lp @ sb Q&irjsl i~j rfl /s $ Q ih (Burr 60s 

srt uJCLpth v&f&GO (&) rr&sr $ © & rr yS <sb i3 a <s >rrsih ^Olq. 

82. As a black cloud hides from view the brilliant sun, 
so Maya veils Gnana and Kriya of the jivas. The sun begins 
to shine in his full glory when the cloud vanishes. So, Gnana 
and Kriya begin to shine in the jivas with the dissolution 
of the body. 

This is called the Avarana Sakti of Maya. Its power to 
enlighten the soul is called Vikshepa Sakti. 

PUBVAPAKKA VADA (CONTINUED) AND SIDDHANTA 

uifl^onuj (LpSSeo LnmjDuuu un'Qiurr&fi u gyiwB <ss )pQurr <so 
&L.Q£Qjit3ir f&rrms Slrflesnussfr tDnr(^th 

3>(§§($ih <&irm& smftiuw siriutb Qu jd&go 

LDqrjoSQib a_n9ir&<§& s/riuih 6u®@u.rr jnuGu. & usl 

83. As the expansive light disappears when the cloud 
veils the sun, so Gnana and Kriya disappear when the body 
screens the jivas. 

Siddhctnta. Ichcha, Gnana and Kriya are manifest in 
the jivas when they are embodied. When they are not, 
nothing but darkness prevails. 

‘Embodied’ includes both the gross and subtle bodies. 




SIDDHANTA (CONTINUED) 

Gurr t ifhuuHL 6injD&> l gj} tfl-ssr jDJjil li&<sol£s go iei $ rr €$sr 
$<$®)rrLh <§mr(Lp i.r,rrs slu 3 rfl s^err g8jtgu eotrQeo 
arr^sorr go gjqjjLh&Ss'j uurr ( |j) insrs^uj 

e^sSfsi )(T&3 ^jcrsn wQttsp (S&fT ?s! ^(jTjQ&TGsr (2 toil 'ng tb ^^tGjq 

84. What veils Guana and Kriya of the jivas is the 
Anava (whose existence you ignored). Since it is inseparably 
associated with the jivas, it may even be regarded as one of 
their qualities. Maya graciously provides the jivas with 
the Tatvas from Kala downwards, so that they may shake 
off the shackles of ignorance. These two, therefore, are as 
opposed to each other as darkness and lamp-light. 

By commingled, it is to be understood that Mala is separable 
from the Jivas, and by ‘one of the qualities' that it is so very 
intimately connected with them. The word ‘also’ indicates that 
Anava is not a quality of the Jivas. \ r ide following stanza, 

JIVA AND MALA DIFFERENTIATED 



Lj(fi)t—G5r@ssr &mrth ^shqS Q tUGsfi<so&L-.u* q®L 
(§(§l-gk g5®sr ssmmifim (&jjbjntb &Gm®s5ftm$-<ssr ^sssrOiLir gh.(nftu 
mqfjerr jD&r (§mrtn &ir£l m&)ib<sj^l^s <$/r© fSjb&iA 
G <£&frjnm qqsbtlc t&jb@th ^gugst. 






85, Do you mean that ignorance (Avidya) is a quality 
of Purusha (Jiva)? Then, Purusha should be matter. Would 
you say that the defect in the eye of a blind man is a 
quality of the eye itself? Possessing ignorance as its 
attribute. Mala always remains matter, But Jiva is spirit 
(Chit) which has Gnana for its quality. 



It is clearly shown by the illustration that Mala is a defect 
not a quality of the Jivas. 



The commentators point out that the nature of this Anava 
or Agnana is neither the opposite Ot G-nana (Gnana Virodhi) nor 
Guana abhava in its divisions of Pragabhava, Atyantabhava, nor 
Anyatagnana, and that it is Gnana tirobhava (i. e.,) concealing or 
veiling of Gnana. They also point out that this is neither Agantuka 




a connection established at a particular time or Svabhavika an 
inherent connection, in which the Agnana can never disappear. 
These distinctions are of the highest importance and should be 
carefully noted as they affect one’s view of nature and of man 

very materially. 



The products of Anava are stated to 
Ragam, Vishadam , Tap am, Sosham , and 



he Moham , 
Vichitriycim . 




HOW THE THREE MALAS ACT 



(Lf)U5l£s<ZQLB <2/56 W<S$ (LpcktT Q tU IT Q iRMuWBd 

lAunwirQ&UJ jggv j^<3®br6©m fojipsSBoGr lO'bmp^^s i§6$rjj)] 

QutriuibssiUiQeiu (Suits uisp (Suit. pig®# gi'eufiissfr umr^ju) 

J^LALDGOil) (p06ST r$ G^Qlh £ ^ (ff}LD60lh ^5®&UU65T £%)(oisr J&gjLb. z£l&r 



86. The three Malas — Anava, Maya and Karma delu- 
sive in their character, veil the true nature of the jivas, 
and produce, in them, illusory enjoyments, bondage and 
capacity for experience as the sprout, bran and chaff in 
paddy. There are also two other Malas which we will 
point out presently, 

Anava Mala, in conjunction with the efficient cause, provides 
the Jivas with the capacity for experience as the chaff is the 
efficient cause of sprouting. Maya, being the instrumental cause 
makes, with its effects— bodies and senses, the bondage of the 
Jivas, as the bran favouring the growth co-exists with the other 
ingredients. Karma, being the material cause, affords enjoyments 
to the Jivas as the sprout becomes manifest by a power latent in it. 



This follows Sivagnana yogi’s explanation; other commentator’s 
differ as to which is which. Sivagra yogi identifies bran with 
Anava and Maya with husk; and with this we are disposed to 
agree. Though both are coverings of the soul, the connection of 
Anava is much more immediate and the husk (Maya) is useful 
in removing the bran (Anava) in pounding (Bee verse 84 above.) 

. All the Three Malas cause Bhanda and cover the sou! like the 
sprout, bran and husk. Karma is the material cause (Mutal karanam) 
causing immediately pleasures and, pains, and called therefore cause 




Mayd is called cause of Bhanda and as instrumental cause (Tunai) 
causes body, senses, etc., making the soul enjoy pleasures and pains. 

Anava is called cause of Bhoktritva and is the efficient, 
cause (Nimitta) induces all these for its own removal finally. 



Mayeya otherwise called also as Maha Maya is the combination of 
all the products of Asuddha Maya, from Kala etc,, which becomes 
attached to each individual soul. It is these Mala as attached to 
each man causes his individuality and which is born again 
again, till they are utterly annihilated in Nirvana. 



THE TWO OTHEK MALAS 



tm ‘ZfttuuB m &tr rf) inirQiuuj llsold Q^mrjrnih 

<bju.ii£(Lpd LLsoimsdir Q <srr ySeBBssr ^jmjbjD <s]*®jub 

@mrG>^rrir ^(ojnr^irm &if}iu 

^ujGUir^jtb iM6vrEi&®rr p$rsl$itA ' * 3 / Sasuns jp $ jb{g>Lh t <=w&r 



87. One is Mayeya, which is the effect of Asuddha 
Maya, and the other is. Trodayi, a Sakti of the Pure that 
commands the three Malas to perform their respective 
functions. So the learned say. These five Malas stand 
adhering to the Jivas. 



Tiroddana or Tirobhava liberally means concealment and is 
accordingly translated in Tamil as utoopppi* or Lomput In I, 87, 

this is considered as a Sakti of the Supreme God, in effecting 

one of the Pancha Krityas, Tirobhavam- As the Pancha Krityas 
are ascribed to the five Murtis from Brahma, Vishnu, etc., the 

Lord of Tirobhava becomes Mahesvara. It has its place in the 
Panchakshara and its symbol 'Na,\ (Vide Urnnai Vilakkam, V. 41, 
42 Studies). The rules for the contem-plation of the five letters 
are given in verses 74 and 79, Sivaprakasam. In the verse before 
us and in verse 20 Sivaprakasam , this Tirobhava Sakti which 
is really of the Lord is considered as a Mala or Pasa and the 

reason is given in verse 8, Sivaprakasam. 

* 

e ‘urr&uoffib a/s m&cfiear fglQ mr p tru$ &p<5l 

u <sm egw; & g\i tusk w$oQLD6&r®]ib 'u&neuir uSfegZl 
Etr&iDiT is^ld^lulo Quirj^ffimL-UJnek 
(ge0l}(§lBGi}<a®S «0§S<53 rE?<5 !3 UJ & (9j i 




** It brings about Malaparipakam and hence it is called a Mala. 
The same Sakti will act as the Grace which will make the soul reach 
the soul reach the Feet of the Lord whose braids are adorned with the 

serpent and Ganga and moon 5 ’, 

In v. 20, St Umapati Sivachariyar speaks of this as inducing Mala- 
am This he describes more fully in his Porvipahrodai . 

-usujjmW 

enemsuMTed ^j(^<sS 2 &sT^s&<sssr 

Qpcisi ( bo67 00 j£ ffi) siewes r Qp^eSleoQ&oiJ'&ff' - ssfiwsr 

smeon &.so@lc ei®ULjmr Gl-Qulism® 

QjGi'&rrstiib L9gnr6srjr&(6T) Q&inrQu> - 
aujgpeuQ! pnir sneoihp&r ^^siumjr&sem Uf.m L\gi> 

&.ti]tLjtb p o-mri—irBu - muiuGeu 

(MluffiLi weosrjTUJ eu^rnsS&i (^m- a Smi¥tr&r 
QiAmLi—truj «L.0s>jrrua QpmpQufrsos «* QlLu^ujQ $ n ir 
seOev $put 3 jb t 3 jDUL$ij£g} &fT®ti>e$1torr 
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e£lJ5j£}iD$ &)&ir(o(p «^/<Sr Q QJGBT.jp UTtkp^Q^kgJ 

pff&GufrjbflP 

“The ancient of ancients, with no one before him, thus makes the 
souls eats the fruit of both kinds of Karma, and on performing good 
Karma, He makes them enter the Puny a lokas in succession without 
entering the hells, and when he thus nears the good path; He makes 
them both enjoy the company of true bhaktas and just as flower becomes 
a full blown flower from a small bud in good births, and when their 
Karma is balanced. He watches the proper time and gives His Grace to 
them. Praise be to Him.” 

In T irukkal irruppadi yr, verse 4, it is said ; 

'gyaeirijDUJ usndj&m'p ^ihuwpQpiEi 
zFS&r LDiuui QurretigLe^Q®) jSisiQ'^iBssefrLDrTth 
ptfiGQ t£<sdix«6)) &i<5Gt]Ti <3OT6W6nr<£ir®jbr 

iDirmsieus & ear £pL.<gr)t£j ants' 




The Dancer in the Ambulam, the Nishkala, became immanent in 
the world even as Sakala, Oh my disciple and He even became one with 
me to rid me of my AnaVa Mala,” 




In TiTuman.tr a > this very same aspect is brought out under the 
heading of Tirobhava. 



p. error jk Q pit 0ajfesr Q&rrjslGaiu 

p^eketriisSil. Qu.it nip. $i£i<srr spQ^sOhssr 

SfTQp LO JStTSgmb ©_L_GW §)<$&&}§£} w 
9..&r err lo uusnQ p. 

Him who dwells in souls, The Light that is within us 
The one who is not separated even one foot from our heart 
Him who dwells together with the souls 
Him, the souls did not understand. 

^GOTUU lSljD@$ U <515)1 — $£ pa §)<S6) JDGUGtpi LD 
^earu^Q^iu urr&pg npuj q^etr Si<o6)L-fs m t 



The Lord who is born as Bliss 
Entered the sorrows of the evil Pasa, 



Hence also He is called (The darkness in darkness). In 

the verse before us, this Sakti is said to order the activities of 
other malas* From these we gather that the Lord’s Power has to come 
into play in nature and in man and his sheaths of Pasa, and while in such 
close union, He conceals Himself from the souls, and the souls from 
Himself, and conceals their intelligence, besides, till they have eaten the 
fruits of Karina and attain to Ma i aparip akaui and Truvinaiyoppu ; 
and thus becomes the saving Grace which finally unites the soul to 
His Feet. 



KE-INCAKNATION OF THE JIVAS 



LBQHfitArr stmu sssruth lmtGilj ujih^Girtr grruSl ldsstg^^ 

^bviDirq^iM L3fQiji3 jdulSgo 

f mSoVtuir $ Q&fr<sin®ffl <sulLl~.w & njiiiQ&m riluSt-p 

^GOLBirQJjLb ^<5U)JT)®J (gp&WT lUV Gl) &.m3 !T ffiL-Sfjgj LLSSlGjD. <^V=5V 



88. The soul, affected by the five Malas — Anava, 
Maya, Karma, Mayeya, and Trodayi-passes in a moment 
at the good Lord’s, behest, through birth and death, the 
higher and the lower worlds, like the whirling fire brand 
and the whirl wind which cease not in their motion. 




‘At the good Lord’s behest’ shows the agent with whose grace 
the escape from the wheel of birth and death can be effected,. 

BARENESS OP THE HOMAN BIRTH 

-. 5 / <s®jf i cFtB &(Ei&6rr a_ jb l 9 <3= & &irrriij & <£G @ it ( @ ) 

at bw 0 iu it Q iso <sosr u<2&g)j it sot (jg gar P L 

a_«jij7 @i./«b Qturrwfi Giueo&wib ^>ijS^S^ LLfr p si) 

<556037 ISf-iq- W <Si_&D<£ €B)AIUIT 61 ? I$is£jl66r CBT &(T ifl UJ r£l & fT <S6BT . <=9/d& 

S9. When we consider the case of a jiva which, after 
passing through the eighty four hundred thousand kinds 
of yonis (embryo), of four-fold nature as An da j a, Svetaja, 
Utbija and Sarayuja, becomes human born, we can but 
compare it with an individual who has with his own hands 
swum the white ocean. 



RARENESS OP A HIGH CLASS HUMAN BIRTH 



iEinruiL ( H'sb G^iurs ! s®sr(5$f!<so [srresnumjD uuSeu/r fTS/rilgusb 

®3ir<5if45 QwirySIrsjfr} Ggfrwrpeo m ihurb^rrm 




u/rffu) tuiiiserr Q&ebeofru urrdShuih umrQ( 6 W) qsispG<g. 3 b o 

90. It is a great blessing to be born in a land 
where savages do not inhabit but the study of the four 
vedas supreme. Escaping birth among the lower classes 
of the human race, rare is it that one should be fortunate 
to be bom among the ‘people privileged to perform 
religious austerities, and to profess the Saiva Siddhanta 
religion without falling into the ways of other creeds. 

RARENESS OP BECOMING A SAIVA 



Qjfr mafjiuGO efiiLQ GitjryesujuLHrib &ljj)j®r>L£i 

t$rr ipQa/^d) ^S'Ssr&nLn GuiTQii) &ii)iULb &n~riTjUj 

^M^pGujDd) &!T<o0 SL-lLJfr^SU &rrG<so 

Glut y3<srr l&JshlS (§®)8ssru Gut jbguzajfrir ^jQjjmQujh (njGjj-. &b& n 

« 

91. Very rare is it that one should be so fortunate 
as to enter with meekness the Saiva creed unaffected by 
the pride of riches on the one side and escaping' the 




littleness of poverty on the other. Those who can worship 
the crescent-crested Being, with the high Sivagnana, wii 1 
attain His Grace. 

Riches are of various kinds as rank, youth, learning, wealth 
and power. To he born poor is indeed miserable. It is desirable 
therefore that one should be rich in a moderate degree so that he may 
not go a-begging ; but, he must not, however, be proud of it, Such 
meekness cannot be obtained but by devotion to the Lord. Thus 
meekness and devotion are almost synonymous. 

THE USE OF HUMAN BIRTH 

Lbirg>))i—U tSpeS @tr@ju> ldsstqjits afrujih 

l-<e witQld <si [ r mr umsfi & d5/r<g; 

®jrrffifli—@ t &su(TFjLb io^Gloso p Ssvr ^ <r & @iuuir 

ir ^r&njDiLjih a . mrrrrnr ^fhG^fr. «ss.ol 

92. Was it not the purpose, when the souls were 
endowed with human birth, that they should, with their 
mind, speech and body, serve Hara who is anointed with the 
five-fold products of the cow. The celestials themselves 
descend on the earth and worship Hara. Dumb men, alas ! 
who roam hither and thither, in the fleshy frame, understand 
not anything of this higher life. 

By ‘dunb men’ are meant the beast like men whose aspirations 
go no farther than the satisfaction of the physical cravings. 

TRANSITIORXNESS OF THE HUMAN BODY 
&q$Q9c$)j®rr ^yShoii @ rr uj ll a y9 rs l _ rr pirtLjLD 

urfl$mru9gz giyS®] ^rru.jLh urrsot^iL ^lB®j & iriLjib 

@(rFjmr qsgtu jSirujth p ir esr man it prriyLD 

©_0si/3ifl ^iL$Gbv turret®) sirGurr G^utrrr &-ujiu, <st»/e_ 

93. Perishable in the womb, perishable as soon as 
it is born, preishable after a little growth, perishable as 

an infant, perishable as a 
haired old man, any wise, Death dogs the food-steps of 
the flesh. Therefore, look to your freedom (from bondage) 
while yet you are strong. 



youth, perishable as a grey- 




Body in all its aspects is evanescent as mist in the air. Where 
is room tken for a man’s being proud of his strength 01 youth, power or 

beauty ? 

TRANSITORINESS OF WORLDLY EXPERIENCE 



^ 0 L]< 3 O<SSr 

®U(Vr,UUJGfr 

§>QjQur<ip 

LCq^GfT S65T 



j&ac&ui (ourr^rEi Q&rrdfrjfl&Sso $&r t a9<sar uirgyih 
inrrp! lmtjS ®]ii t §Qiib tsr&sGOrrth tn(r gidn 
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ojgjjeifib Gufr<so Lbrru.jLDiJSmr LDtriLjUb ^mQp. 



< 9 m& 



94. When one sense experiences, other senses are 
away. The experiences of a single sense are not exhausted 
at once. In a certain state all experiences vanish. The 
annoying life-experiences are vanishing instantly or some- 
time after as dreams. If this truth is understood, freedom 
is attained. 



'Sense-experience’ signifies experience induced by external objects, 
As the experiences are so multifarious and varying, they cannot all be 
grasped at once by the intellect that resides in the body, The peculiar 
state referred to is sleep or swoon. ‘Life experiences’ also include the 
objects that form the stage of experience. 



MEN OF PROSPERITY WITH PRIDE ARE CORPSES 

^rfl&Qsrih y£) lot 8 s o giGlurrdr &rrgi&hj 

tjffl&mih tSmLj Q&wgou urir&ir urfi&<x& Q&itlLl- 

Qjffl^GSfmnh ssrpjB Q&rrmj&vo <sum$L-. &.6svrrr®j LDtrmr® 

Qurfhuwir Gu&g-rih ©/—^.s&ev/rgo l9ssst pG&rr Qi^rruuif. <5&@ 

95. With spices smeared and with garlands adorned, 
wearing clothes of gold and followed by attendants, men of 
prosperity, speechless and devoid of understanding, lounging 
proudly in the palanquin borne by carriers, on either side 
fans swinging, amidst the harmonions music of the instru- 
ments and the wild sound of the clarion, are but corpses. 

With all the embellishments that riches can afford, what better 
profit can men derive than corpses, if they do not open their eye of 
Understanding. 





§)&$} toiirtpQeuirir L5l®rr5®)L..u iBmii&'srr Quir&j 
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96. Behind men who lead the life of a corpse, you 
move about like walking corpses, straining your body, soul 
and understanding together for nourishing your body which 
appears and vanishes in a moment. Knowing thus, you do 
not even once worship Kara. (If you do so) He will see that 
beings higher than you fall prostrate at your feet. 



To support this body is not a great thing. For the matter of 
that, the creator Himself will take care of your body if you fail to feed 
it. Therefore worship Him always, aiming at liberation from ignorance 
and bondage. When higher beings themselves tender their homage to yon , 
no mention need be made of beings of your kind. 




SUTTIRAM HI. 



odr ^|so«3i<%<>Tn'ijb 

Pasu Lakshanam 

THERE IS A SOUL : ITS NATURE 
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1. There is a soul separate from the body. It is existent ; 
it is united to a body, and possessed of faults (the feeling of 
T and ‘Mine’f ; it wills, thinks and acts (Ichcha, Gnana and 
Kriya) ; it becomes conscious after dream ; it experiences 
pleasures and pains, (the fruits of Karma) ; it undergoes 
the five avasthas ; and it exists even in Turiyatita. 

Each one of these statements is made is answer to a different 
theory as regards the soul It is said to be ‘existent/ in answer to 
those who deny the reality of a soul-substance, as such a thing is 
implied in the very act of denial. The next statement is made in 
answer to those who would assert that the body itself is the soul, and 
that there is no soul other than the body. The fact is, though 

the soul may be in conjunction and correlation with the body, yet it 
asserts its own independence when it calls, ‘‘my body, my eye” etc* 
Another asserts that the five senses form the soul. To him the 
answer is made that the soul is possessed of more powers tham those 
exercised by the. Gncmendnyas . Another states that the Sukshma 
Sarira forms the soul. The answer is that after awaking, one 
becoming conscious must be different from the dreambody. Prana 
is shown not to be the soul, as there is no consciousnees in deep sleep, 
though Prana may be present. It is different again from God, as 
instead of its intelligence being self-luminous, it understands only in 
conjunction with the different states of the body. The combination of 




the above powers of the body is shown not to be soul, inasmuch as it 

subsists even in the Turiyatita condition when all the bodily functions 
cease. 



This stanza is further important as it gives a clear and concise defi- 
nition of the soul or Jivatma, a definition which we fail to get in anv 
other system. It is shown to he different from the body composed of 
Maya and its products, Buddhi. senses, etc., and also different from God. 
It is not to be identified with any one or with all or any combination and 
permutation of the bodily functions; nor is it a combination of the body 
(Maya) and antahkaranas and God nor any obhasa of these. But how it 
is found? It is always found in union with a body, gross or subtle; and 
the mystery of this union is of more serious import than most other 
problems. It is possessed of certain powers, will, intellection, and powers, 
but distinguished from the Supreme will and Power, inasmuch as this 
is faulty or imperfect and dependent. It is possessed of feeling and 
emotion, and suffers pain and pleasure as a result of its ignorance and 
union with the body; and this suffering is not illusory, which must 
distinguish it again from God, woo is not tainted by any and who has 
neither likes nor dislikes, Q^^L^.fr<sais>^ed!rm -' , ‘uppjb&dir’, 

L£t6tiiiebr\ etc. 



The soul is also limited by its coats, and this limitation is not 
illusory either. 

Even after saying all this, there is one characteristic definiton of 
the soul, which is alone brought out in the Siddhanta and in no other 
school, and which serves to clear the whole .path of psychology and 
metaphysics, of its greatest stumbling blocks. We mean its power 

«=g,s£a>”. 3= n it ib p pesr Giusmemwir ujnQ pnear upfSm-pdr gjJiuoV 

unu tSjbp& o”, to become indentical with the one it is attached to, and 
erasing thereby its own existence and individuality, the moment after its 
union with this other, and its defect or inability to exist independent 
of either the body or [God as a foothold or rest 
SpjDGorr&ffevu)), So that the closest physiological and biological experiment 
and analysis cannot discover the soul’s existence in the body, landing, 
as such, a Buddha, and a Sehopenhaer and a Tyndal in the direst despair 
and pessimism; and it is, this same peculiarty which has foiled such an 
astute thinker as Sankara, in his search for a soul when in union with 
God. The materialist and idealist work from opposite exremes but they 
meet with the same difficulty, the difficulty of discovering a soul, other 




than matter or God, Hence it is that Buddha, and his modem day 
representatives the agnostics (it is remarkable how powerfully Buddha 
appeals to-day and is popular with these soul-less and God-less sect) 
declare the search for a psyche (soul) to be vain, for there is no psyche, 
in fact. And the absurdities and contradiction of the Indian idealistic 
school flows freely from this one defect of not clearly differentiating 
between God & soul. This power or characteristic of the school is brought 
out in the analogy of crystal or mirror, (see last note in my edition of 
Light of Grace or Tiruvarutpayan) and the defect of the soul is 
brought out by comparing it to the agni or fire which cannot become 
manifest except when it is attached to a piece of firewood or wick. 
When once we understand this particular nature of the soul, how easy 
it is for one to explain and illustrate the Tatvarnast and other mantras, 
which are to be taught to the disciple for practising soul elevation. And 
jn my reading, I never came upon a more remarkable book than a small 
pamphlet of Professor Henry Drummond called the “ Changed life”, in 
which the analogy of the mirror is fully brought, out, together with a 

f * 

full explanation of the process by which the soul -elevation is effected. 



But how is the poor character to be made better and better, or the 
reflecting image clearer and clearer? It is by cleansing the mirror (soul) 
freer and freer from dirt, and bringing it more and more in line with the 
effulgent light, that this can be effected, and when the mirror is absolutely 
perfect and nearest, the light shines brightest, and so overpowers the 
mirror, that the mirror is lost to view, and the glory and Light of the 
Lord is felt. For, observes the learned Professor truly, “What you are 
conscious of is the ‘glory of the Lord.’ And what the world is conscious 
of, if the result be a true one, is also the ‘glory of the Lord.’ In looking 
at a mirror, one does not see the mirror or think of it, but only of what 
it reflects. For a mirror never' calls attention to itself — except when 
there are flaws in it.” These flaws are the colours of the Siddhanti who 
compares them to the maya or body. In union with the body, it is the 
body alone that is cognized, and not the mirror-like soul. In union 
with God, the Glory and Light alone is perceived and not the mirror-like 
soul either; and the Professor declares, “All men are mirrors — that is 
the first law on which this formula (of sanctification or corruption) is 
based, One of the apfcest descriptions of a human being is that he is a 
mirror,” and we must beg our readers to go through the whole pamphlet 
to note how beautifully he draws out this parallel. 




He notes the second principle which governs this process, namely^ 
the law of assimilation or identification. ‘-This law of assimilation is the 
second, and by far the most impressive truth which underlies the 
formula of sanctification — the truth that men are not only mirrors, so 
far from being mere reflectors of the fleeting things they see, transfer 
into their own inmost substance and hold in permanent preservation the 
things that they reflect. No one can know how the soul can hold these 
things. No one knows how thi miracle is done. No phenomenon in 
nature, no process in chemistry, no chapter in Necromancy can even 
help us to begin to understand the amazing operation. For ihink of it 
the past is not only focussed there in a man’s soul, it is there. How 
could it be reflected from there if it were not there? All things he has 



ever seen, known, felt believed of the surrounding world, are now within 
him, have become a part of him, in part are him — he has been changed 
into their image” 



These two principals, the law of reflection and the law of assimi- 
lation in fact underlie our Mantra and Tantra, our Upasana and Sadana, 
Bhavana and Yoga, and our books instance the case of the snake 
charmer chanting the Garuda Mantra in illustration of this second 
pinciple of assimilation or identification. The doctrine of regarding God 
as other than the soul requires very elaborate treatment, and we hope 
to deal with it separately. It is the one point which distinguishes the 
true Vedanta as borne out by the text of the Vedanta Sutras themselves 
and which is accepted by all the Tamil philosophers like Tirumular and 
Tayumanavar and others, and the Vedanta so called, as interpreted and 
expounded by Sankara. 



SOUL IS OTHER THAN BODY AND PRANA 

j^iidGtretsr s-mrirsu Q@®sr mfim 
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2. Why should you require a soul other than the body ? 
Does not the body itself feel and know ? Then if so, why 
does not the body feel when it becomes a corpse ? If it be 
replied that feeling is absent, as Prana is absent ; then 
there is no feeling either in sleep, though Prana is present 
in the body. 




THE FIVE SENSES DO NOT CONSTITUTE THE SOUL 




3. If the sense constitute the real soul, then why 
don’t they perceive in sleep. Then the senses perceive 
one after another and each one a different sensation. You 
say this is their nature. But it is a defeet that one 
sense does not perceive another sensation. What cognises 
each sense and sensation and all together must be differ- 
ent from all these and it is the soul. The five senses 
have no such cognition. 
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4. Prana is the conscious Being as there is no con- 
sciousness when the breath is stopped, temporarily or 
permanently But it is not conscious in deep sleep. You 
say this is so; at it is not in conjunction with the senses. But 
if the Prana is the soul, the senses cannot drop when Prana 
is conscious. The soul really cognises everything, by con- 
trolling the Prana. 





SUTTIRAM IV 



Adhikaranam I. 



SOUL IS NOT THE ANTAHKARANA 

sLtswnrsiJSvr & jt mr w cr m gbR m jrumririr Qqj&/Qqj( jru) 

Q&ujGO&efr 'sirasrQU) <si t nfil & gsmsii *%a£lu 

Ljmr Qf)ih$>-LL susmta l fpsiL(§ QSuSl^jLn GuirdSl 
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1. You say the conscious being is the Antahkarana. 
But none of these cognise each other’s operation. Each in 

fact performs a different function. The soul understands all, 
controls all, is in union with them, bringing them into 
manifestation or not, in the various Avasthas, and stands 
apart with the consciousness of T and *Mine ? . 

■t 

THE THEEE KINDS OF GNANA ; PASA, 

PASU AND PATIGNANA 
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2. Manas, Buddhi, Chittam, and ahankara are the 
instruments of the soul. The union with the soul is such 
that the Antahkaranas look as though they were the real 
soul. Regarding these merely as a light (which aids the eye 
in darkness), and clearly distinguishing them as such from 
the soul, he understands his real self. Such knowledge is 
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Pasugnana. Then will be induced the higher knowledge, 
Patignana or Sivagnancu 

The identifying of soul with the Products of Maya is Pasagnctna 
That the knowledge of one’s own nature is distinct from matter and 
from God is Pasugnana or Atmagnana . Where even this consciou- 
ness is merged and lost in contemplation and enjoyment of The Highest 
Bliss, he attains to Patignana* 



The expression 1 ^ek^ssriufSl \ ‘ vriLjmrir^Si) ’ is very often 

misunderstood and misinterpreted. It simply means “understanding one 
self,” “understanding his real nature,” and dose not mean “understanding 
oneself as God or as anything else.” After attaining this self know- 
ledge, the Vedas postulate distinctly a higher knowledge, the knowledge 
of God and such passages are again misinterpreted to mean that “the 
soul sees God and sugh passages are again misinterpreted to mean that 
‘‘the soul sees God as himself.” When in fact the last two words ‘as 
himself’ is nowhere found in the text. 



THEIR AKSHARA 

/ dsusi/ld uiesnh ^jsfsjssr jrm&m 
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3, Ahankara, Buddhi, Manas, Chittam, and Purusha 
are able to function only the help to the Akshara, A, U 5 M, 
Vindhu and Nada respectively. All these together form 
the Pranava (sukshma). The way the consciousness rise s 
and falls is as the rise, and fall of the waves in the sea. 
When considered deeply, the nature of their action will 
be manifest. 



THEIR DEVATAS 
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4. Brahma, Visnnu, Rudra, Mahesvara 

respectively guide the letters A, U, M, 

It is in this five-fold union the soul cog 
their absence it is more like Asat. If one 
Yoga his two breaths and examines them, 
can be plainly seen. 
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THE COMBINATION OF ALL THE FOR'EG 

IS NOT THE SOUL. 
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5, If the Atmci is held to be the combination of all the 

4 

above then there will be only these difrernt things but 
no Atma. If you say these separate things themselves in 
fact constitute the soul, then the soul who cognises them 
is different, as the object perceived is quite distinct from 
the perceiving subject. 



The view of the soul (Jivatma) refuted here is credited to the 
Sautrantika Buddhists by some commentators and to Mavavadis bv 
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others. We have not been able to get from the followers of the latter 
school a proper definition of the Jivatma, nor a uniform one ; and one 
Svami of Chidambaram when we pressed him for a definition stated that 
it was an olla fodrida of the abhasa of Brahman, and Antahkarana and 
other lower products of Maya- Our reply to him was — which of these 
was in Bandham , (bondage)and which of these was to reach Mulct i (free- 
dom) ? The abhasa of Brahman is either Brahman or it is not, If it is 
Brahman, it can suffer no bondage nor does it require to be freed If it 
is not, then we reck not if it is in bondage or not. It cannot matter to 
us either whether the antahkarana and lower senses do or do not suffer. 
And it is here stated once that our distinct position is that the 
Jivatma we postulate is one above the antahkaranas and is in no sense 
an olla fodrida of any number of things. He it is that is constrained, 
and dragged by sin and desire, and desire, and suffers pain. The 
following passages from the Upanishads clearly bring out the distinction® 




e-f- 



“Isa supports all, this together, the perishable and the unperishable, 
he developed and the undeveloped. The Amsa, A^vict, * is bound, 
because he has to enjoy (the fruits of Karma) ; but when he has known 
God (Deva) he is freed from all fetters.’’ 



“ There are two, one knowing (Isvara) the other not knowing(Jiva), 
both unborn (Aja), one strong, the other weak; there is she|| the unborn, 
through whom each, man receives the recompense of the works; and 
there is the Infinite Atina (appearing) under all forms, but Himself 
inactive. When a man finds out these three, that is f Brahma.” 



4f That which is perishable is the Pradhana; the immortal and 
imperishable is ITara. J The One God (Eko Deva) rules the perishable 
(Pradhana) and the Atmcu Prom meditating on Him, from joining Him, 
from becoming one with Him, there is further cessation of all illusion 
in the end.” (Svetasvatara Up. I> 8 to 10.) 



* Amsa and Isa, Atm a and Paramatma, Purusha and Paramapurusha, Jiva and 
Param or Brahman, Pasu and Pati and Agna and Gna are parallel sets of terms meaning 
Soul and God. Isa in these passages does not mean a personal God but the Highest 
Brahman. 

i! She is Pradhana or Prakriti and not Devatma Sakti, 

f That here means man i, e., man when, he understands the distinction of the 
Tripadartha becomes God. The three means Pasu, Pati and Pasa. And Isvara and 
Brahma in the passage do not moan respectively Personal and God Brahman but 
mean the same Being. According to Sankhyas, a true knowledge of Pasa and Pasu, 
Prakriti and Purusha, alone gave libration. 

I Professor Max Muller observes on this word, “he would seem to be meant 
for Isvara, or Deva or the One God, though immediately afterwards he is taken for 
the true Brahman and not for its phenominal divine personification only”. J. e,, in one 
and the same mantra, Hara means both the Personal God and the true Brahman! 
When it is further seen how in other passages, the same learned Professor and others 
of his like read Siva and Rudra of the True Brahman, wherein is the real distinct, 
fcion between Isvara and Brahman. The word Isvara or Isa (the firist word in the 
Isa Upanishat) originally meant in the Upanishats and Brahma Sutras only the 
Highest Brahman, not any phenomenal something or nothing. The word ‘Isvara’ has 
however been used by Sankara and his followers as meaning the lower Brahman in 
a restricted sense. Misled by this later use of the word, our Professor and others would 
often take the Isvara and Isa of the Upanishats in the latter restricted sencse. And hence 
the inconsistency and confusion which arises in their interpretation of these passages. Forget 
for once this distinction when reading the Upanishats. theu the whole meaning will be clear 
The Upanishat- writers had no prejudice in using the words Isvra, Hara, Rudra, Siva, Deva. 
Mahadeva, and Mahesvara, as the present day Yedantists would seem to have,. 

“When that God (Deva) is known, all fetters fall off, sufferings are destroyed and 
birth and death cease.” (Svetas, i. 8 to 11) 




* ‘ On the same tree, man fAnisa) sits grieving immersed, bewildered by his own 
impotence ; But when lie sees the other, Isa, contented and knows His glory, then his grief 
passes away.” (Mundaka iii. I. 2.). 

•‘A'ools dwelling in darknsss, Wise in their own conceit, and puffed up with vain 
knowledge, go round and rouhd staggering to and fro like blind men led by the blind.’* 
(Katha i. 2, 5). 

See further page 11 el sag. Part III, Nityami Sandhana Series, where a good resume 
of the whole subject is given. Only wc could not find the text ‘‘Athrayam Purushassvayan 
Jyotir-Bhavate” at Brihad. vi. 3. 9. and the soul cannot be called self-luminous though 
in uniou with God, it may be found to be self - luminous. 







Adhikaranam II. 



In this adhikarana are reviewed the various theories which has 
been propounded in regard to the nature of the soul ; and they require 
very close attention. 

SOUL IS DERIVED FROM GOD BY PARI NAM A? NO 
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6. You state that the soul possessing the qualities 
of Intelligence, Will and Power of the Supreme, stands to the 
Superme as heat to lire, as guna to guni in Bhedabheda 
relation and appears variously. If so then the Jiva need 
not be possessed of senses and organs to become intelligent. 



God is self-luminous, and if soul is also God, it must be self-lumi- 
nous also. But the soul in union with the body shines with the light of 
the body itself, as it will do so with the Light of the Lord when in union 

with the Lord. 



THE SANEHYAN DOCTRINE REFUTED 

(gssiir rw&cfctT u3<3srj$ c spmrqrfth ) <=^€0 tld(t st m m m 
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7. If it is stated that the Atma is pure intelligence and 
not possessed of gums then it cannot develop Will and 
Power. If it is replied that these appear in the body in the 
Presence of the Atma, then, these powers must be found also 
when the body is dead or dead asleep. But, they are not 
found. Therefore the statement that these are brought into 
activity by the Presence of the Atma stands contradicted. 
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8. It is again said that the guna is induced by the 
Presence of the Atma just as magnet attracts iron. If so, 
it can only induce its own power of attracting objects 
and not that of repelling objects. On the other hand, 
the Atma induce such varying actions as thinking, and 
forgetting, running, sitting, reclinining, standing etc. 



THE PAIJBANIKA’S DOCTRINE, THE SOUL HAS POEM? NO 
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9. If the soul is said to possess a form, then this 
form must be seen in the body. Then also it will become 
indistinguishable from matter which undergoes transfor- 
mation and destruction. Again it must be perceived when 
it enters the womb. You reply that it is sukshma and 
imperceptible to the eye. Just so, your own works belie 
your theory that it has a form (perceptible). 

THE SOU Li HAS NEITHER SUKSHMA FORM 
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10. If you say it has sukshma (subtle) form, then 
you are evidently mistaking the Atma for the subtle 
cause of the gross body, namely, Manas, Buddki, Ahankara 
and the five tanmatras (the PurUishtaka ). If you say no, 
and would make it even more subtle then the Puri-ashcitaka, 
then according to us, there are even tatvas higher than 
Puri-ashtaka, the Kola , Raga, Vidya etc., and all these 
are material and achit, and perishable. 

THE SOUL IS RUPARUPA, NO 
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11. If the soul is said to be Ruparupa , then know 
that Rupa cannot become Arupa, and Arupa cannot 
become Rupa. One thing cannot have two contradictory 
natures. If you say, it is like the fire latent in the 
wood, then as the fire shows out in visible form when 
it burns, the soul must become visible. If it does, it 
will cease to be sat . 

The commentators ascribe this doctrine to seq&nr or &ai<strs/r 
(pronounced kaula, kaulaka, or gaula, gaulaka? ) and we are not able to 
identify who these schoolmen are. Perhaps they are Saktas. 



& is §2 [rm <smq ®/ Qutreo^s <si\(§mih Gr&sr<s$f!mr 

suit gins mi QqpmjgjLb suiq. ®q qt uSird^ih 

^is<smnm 2 l.($®ji 5 @rr(® 5 )UJ GTtzpai^jtb s-uSCBtr sr esr <ssfl tsb 
uii^uurtu Lnir^Lh rSi^'QjD. 






12. If you say again that the Atma is Ruparupa 
(form and formless) like the moon, then it must become 
visible to our eye at some moment. If you reply that 
this visible body itself is the product and manifestation 
of Atma , then the Atma becomes bandha achit and material. 




One commentator ascribes the purvapaksha views stated in the 
last four stanzas to a section of the Pancharatris. The moon has no 
form on Amavasya. 



PAT AN JALA’S DOCTRINE, SOUL IS ARUPI AND INACTIVE. 



*31 (ffjQJ <£(/■//? *^mrujrr ^mtiuld QutrbV oresrs^mr 

&.(nj®S cknr « aili/p lurriLiq- iL iq. lS /L uasuimP 

LD([i}s^r§ljb abr L/irhtf U)fbjruih 

Qu(TF)® 8 &[t d mi&m 6TG0<bvrrii) Qufl L~frG>iu. <&/£_ 



13 . If you state the soul is Arupi 
inactive or (unchangeble) like Agas, then 



(formless) and 



explain why 

does the soul, becoming bound in bodies, make it undergo 
all sorts of motions such as walking, etc. 



THE VIEWS OF VAISESHIK.A, PURVAMIMAMSAKA AND 

OTHERS. IS SOUL ACHIT, OR CHIT? 

k t 

sesrl&sr rnr ? ir ( ) ^minsr (akcesresfi&sr 

@rr<azrr <s irtajib jsrroj $o)8sq 

Lf pwtr 

*3i®@^(fri , '3 : *3jnS<ou ^esr^ih. && 




Giurrmr jtfeo &^Q^it(i§ l^jdllruj i$ go a ) rr ( ) 



14. If soul is Achit (non-intelligent), then it can 
have no cognition at all. If it is Cfddachit , then, also 
what is chit cannot become achit, and vice versa. It 
cannot be achit in one part, and chit in another part. 
If again, another asserts that it is not achit , but chit , 
then why is it. that it has no cognition except in union 
with the body. 



Matter is intelligent, soul is intelligent, God is intelligent. But all 
these are of different planes, and the lower one pales and is considered 
non-intelligent in the presence of the superior cne. And the soul in 
particular receives light from both sides from matter and from God. 
Soul is luminous but not self-luminous. It cannot illuminate but can 
be illuminated, 





PANCHARATPH’S DOCTRINE. 

THE SOUL IS ANU, OR ATOM! 



sutitfiSssr Qpmmlm- g_*__<sbua} ^isu/rzr GimGilo 

uu3®)Gkj njs slLQ uir{T(LpLh Q&e6o)ir(gi) 

<$! uj ir gi] jra ih y^ q&j jd 

§jUJ^l-f^JLb *31 GLIM ®J@$!TGb «^^/©/0 §jjDS^Ln ^SSlQjD. 




15. If the soul is said to be Ann or atomic, then 
it can pass , away easily from the body by any of its 
outer passages. It cannot be kept up in the body. It 

cannot bear burdens and sufferings. It will be reducing 
it to the level of material atoms which are Achit. Even 
as an atom, it will have parts and accordingly it will 
be perishable. 



THE SOUL OCCUPIES PLACE IN THE BODY 

st& a_ u3Qjr softer ®-.(njGurrtu uutiljui 

UL-irsyjpiuj «=sy jB aS esr Q/orsi^Lb & l_Q t (T erfl u umru Q^smssBeo 
&l~itQ 45.Ttq.jb < 9 f©Qi QpiBjqsjw G ^ ir /_! t.q. 1— il *sijS<Sij<sm t—ir(§Lh 
•Sfi — it l^gosst 1 — & glib '3} i n5lQ@jifl QwsmQLb 'SqosrQjn, ssr 

18. If you say that the soul is located in some portion 
of the body, then it becomes limited like a form, and hence 
becomes perishable ; and its intelligence cannot be felt all 
over the body. If you instance lamp and its spreading light, 
even then the soul will only cognize the things nearest it, 
as the lamp heats only things near it. Else, as light, its 
intelligence must be felt through every sense at the same 
time, 

Sivagnanayogi also points out that the analogy is wrong, inasmuch 
the soul and its intelligence are related as Guni and Guna, whereas 
there is no such relation between the flame and its light. He points out 
that light is but particles of the flame and is one with it; and the flame 
as such can be dissipated. 

Of course, it is an old and well-rooted fallacy that mind can fill 
matter or space. The two are utterly contrasted; mind is the unextended 
and matter the extended. How can the unextended fill the extended? 




It can only do so, if it was the extended, i. e., matter. But mind is 
present in ali and every part of the body, and the nature of this 
connection is what is really mysterious. The analogy of vowel and 
consonant is what gives us the nature of this connection. 

THE JAIN A 5 S .DOCTRINE. THE SOUL IS ALL 

OYER THE BODY 

®_£56$stJ7?6b r§<s$) jq is t§mrjD®i @mr it & jgl@)Lb ®^u 9 jr QpesrGsflmr 
LO06$c_/r(" j [/ ) ghijuSgi) <^/6IQeurrdx GiiifiiEj® C5s vmrQih 

Quq^QQib cr r 0®0Lb Qurrpib CoU0L_ei) jn 0 ) i—jhsmr 

0©s\03 «« Qguit&&& uurujth ^mCop, &<zr 

17. If you state that the soul is spread over the whole 

body and thus cognises, then it must not undergo sleep and 

other Avasthas. Besides, it must understand through all 

the senses all at once. Then the intelligence must be more 

or less in proportion to the largeness or smallness of the 

body. Then, again, it must decrease as some one or other 

organ is cut off and, it must vanish when the whole body 
vanishes also. 



THE PURVA MIMAMSAKA’S DOCTRINE THE SOUL IS VIBHU 

for oStuiriS tUfnijrS&F pissw (WjLb^&i <oi)irG$ri,Btr 

pdiBQdi (outr&a&j ■ ^rrppeb GeusmC^iLh 

urwatnmr Q^m^iuu utr irpj$!t—eo u&pw OeuesarQLh 

SH/aQmeoinh ®y$is/Bireb tSjbu earth gfttuthuw QsuemQih. 



18. If you say the soul is all pervading then you must 
explain how it is that the soul undergoes the five Avcisthas 
and enters hell and heaven and how it cannot perceive all 
things all at once ; and how it can know other things when 
it knows only through some one sense or other. 



THE SAME MAYA CONCEALS THE SOUL ? 

^gstld Spaopfi Lnemppp Qpwrmfi&r 

®»®j<3)gi(rrj> giL-p&em eunruSeb Gjrmrmj&isir su^fiujtr<sa 0 rresrih 

wwiLjb c&gpJo 3L.PJLDGVU) sffQih gjesr^ih 

(Ju f &p(LpLh d^mfn/rejr Qppp (sb>. iuulSjt ampeur ^(3m. 







19. If you say the soul’s intelligence is covered by the 
dirt of Maya, then it must derive no knowledge through the 
senses and antahkarana. Then even when the soul is freed 
from it, it will again cover it so, will never have mukti. 
If Maya will not cover the soul after mukti, then it would 
not have covered it before, and the soul must always he free* 

If the ever free entered into bondage, the same causes will operate 
to bring it into bondage even after it attained to moksha once. If it was 
all pervasive, it cannot get limited. If it did this of its own sweet will 
and pleasure, then the bondage and limitation is only a name and not a 
reality. And it can restore itself to its pristine purity at any moment. 
Then again the distinctions between purity and impurity, right and 
wrong, sin and virtue, good and evil, truth and falsehood, must also be 
nominal. No one need be advised to follow the true and avoid evil, no 
one need be advised to practise self-abnegation and sadhana chatush 
tayam, follow a gum and perform tapas and worship God. The 
monstrous results of this doctrine will be patent to everybody except to 
those whose vision is completely obscured by blind prejudice. The 
schools reviewed above postulate soul and maya or prakriti merely and 
they omit all consideration of another factor namely anava or avidya 
which covers and limits the soul. Hence the defect in their doctrines. 
It is this anava which limits or covers , and the maya, it is that 
tries to lift the veil little and little , as the lamp lights us in darkness, 
but is of no use in the broad day. Having stated and met the theories 
of other schools, the author now proceeds to state his own position. 



SOUL’S REAL NATURE. IT IS ARUPI, VYAPI AND PASU 



Q-0 



<S)9turru SLb(Sufre[) oSiurru^th ^nr^ojii) t^uj 
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20. It is formless (Arupa) and all pervasive (Vibhu) but 
unlike that of achit or matter. Its Vyapaka cansists in 
becoming one with the thing it dwells in for the time being 
(body or God.) Its eternal intelligence and power is eternally 
concealed by the Pasa, (bondage) Anava-mala and hence 

called Pasu. 




In this verse is brought out the real definition of the soul .or Jiva, 
and which is discussed in our notes in the beginning of the sutra. It 
meets all the conflicting views held by different schools as regards the 
nature of the Jiva, and shows also how these different views rose : also. 
It is because of this particular nature, of becoming one with whatever it 
is united to that people have been led to deny its existence or to identify 
it with various organs and senses and God. When the true nature of 
the soul is perceived, all our difficulties vanish, and we reach the true 
road which will lead us on to the Goal of Life. 

ITS DIFFERENT MAYA COATS AND THEIR EFFECT 

tnir esnuu 3 &sr ®ju 3 jbjpxsrr inmesd it m ll 

(srujins &<sotr@ i y>mnr?<so zi&Qp G®sriUR$[Ej(^(§ ) 
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arnuQup pms &T(r®& &<sQ/h$tL-air (§ p^ih ^sfrinir. 

2L Entering the womb of Maya (Asuddha) it regains 
in a general form its intelligence, will, and power. When 
it puts on the further coats of Kala, Raga, and Vidya, they 
become specific. Further donning the cloak of the three 
cjunas and their products such as antahkarcina etc., it perceives 
in advaita union with the same. 

These constitute its guna-sarira, kanchuha- sarira , and karana- 
sarira according to one classification. 



ITS PILGRIMAGE 

(Bp® tufr®p $rr <50(17) up^osr u)6$rmf!& 

&rr&®jr (tp'SBGOir iLjmsrr '3\<5up<mptL}m pm® erm^ih 
QuiraQair® ajjr<3ij Qiasbaj/rtii Ljrflrspngsm ssof ? turns mr uirsiiu} 

^<&®LLftb ucorn & Qtsrreoiovir uo ll/ ib fSjb(^ih ^dnrnr . a_CL 

The soul lives in a svJcshmQ.-SQTiTO. and in a sthulci 

body is subject to the five Avasthas, and becomes bom. and 

born again, and performing good and bad works, it enjoys 
the fruits thereof. 




SUPAKKAM 

THE FIVE KOSAS 




LhQ^ojir m&pih ©^^(sj/resr llG^lS jrirmrmr 
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23. The five kosas are Anandamaya Vigiianamaya, 
Manomaya, Pranamaya, Annamaya. Of these one is more 
subtle (Sukshma) than the one that follows it. And these 
are all evolved from their first cause Maya. The formless 
Atma bound in these five kosas lives in and out of it. 



Bach one of these kosas is mistaken for the atma. The materialist 

mistakes the annamayakosa for the soul. The Ahankaravadi 

mistakes the Mancmaya as the soul. The Buddha mistakes the 

Yignanamaya as the soul. And the Vedanti (idealist) mistakes the 

Anandamaya as the soul. Commentators identify the Anna and 

Pranamayakosas with the Sthula-Sarira, Manomayakosa with the 

Sukshma body, and Vignana and Anandamayakosas with the Karana- 

Sarira. Siaagnana Y ogi identifies these five kosas respectively 

with the Sthula , Sukshma, Guna , Kanchuka and Kamna- Sarira 

as defined in stanzas 21 and 22. 

* 



When the soul identifies itself with Annamayakosa, it is within it. 
When it ascends to the Pranamayakosa and cognises the Annamaya as 
different from itself, it gets out of it and so on. But it is to be noted 
paricularly here that the highest condition postulated by Vedanti s as 
Anandamaya, where the atma is in its own place, is but an experience 
derived by the soul at its first contact and co-ordinate evolution with 
matter or maya. What rises even above this is the Siddhanti’s soul or 
Jiva or Pasu or atma and above this and on a higher plane dwells the 
Supreme Brahman, Siva. 

HOW THESE KOSAS ABE MOVED ? 



(opiT pu/rernfaid QpirebSso LDjruufrsmoU ^uj<s35QpLh c?/r 0 

Q p ir u u nr if} p Q&<sti<si]ib Ggl i(/rpiu& Q&jsflppiGojirir Q^tu^I pnr^jLh 
ufnruuiruj Gsiit^rk ^QGwtr ir urBm Guirgp lq 

^liuLCtruj srriuii pan ctur ^munrtSlm ^lLQll ^Gp* 




24. The soul wields the respective kosas as the 
charioteer his ear, as the showman the wooden dolls, as 
the maskedman, as the Yogi in another body, as the actor 
and his* different parts. 



It will be seen that the identification and subjection of the man to 
his part is less and less as he ascends up ; and in the charioteer he has 
full control over the car he guides and for his own benefit. 
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25 . Your body is different from yourself as you say, 
‘my body’, ‘my senses’, ‘my karana’, ‘my buddhi’ etc., 
inasmuch as you also say ‘my house’, ‘my cattle’ etc., 
if you say that house and cattle are separable, but 
not this body, you find your hairs and nails in the body 
leaving you. So, the whole body can leave you. 



A FURTHER ARGUMENT 



Quirmmmf! irir&o Gufr suGld eofresr Gurr ) 
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26. When you clothe yourself in silks and adorn 
yourself . with jewels and flowers, you are not conscious 
that these are different from you. But when they are 
removed from you, you become conscious of the difference. 
Just so, know thyself to be different from your body. 




SOUL IS DIFFEBENT FEOM VIGNANA AND 

ANANDAMAYAKOSAS 



— sSiuir airsbC3a)fi5r &.GT 37 {rtoiimrr &zi <^iev so suit got 
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27. I understand that the body (first three kosas) 
is not myself; but how can you say that my understanding 
(Vignana consciousness) is different from myself ? inasmuch 
as you say (my understanding). But we say also ‘my 
soul’ ? He who has really perceived the soul will not 
say ‘my soul’. It is the ignorant who says so. 

THE MEANING OE “MY SOUL” 



tj( 5 jg} 6 S)tu LDGsrin Op&sr jryih Lnesrui^i L//5J5? <sr &rr pub 
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28. By lakshana also we speak of the Buddhi as 
Manas and Manas as Buddhi; we speak of ehitta as Jiva 
and Jiva as ehitta; we speak of Atma as God, and God as 
Atma (soul). So also the phrase of ‘my sou? denotes another, 
namely, the Supreme Soul dwelling in your soul. 



SOME LANGUAGE EALLACIES IN COMMON USAGE 
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29. The understanding, body, chittam , etc., are one 
and all called . Atma (in the upanishats) as we speak 
of the burner (s$ or ^@<5^653 r(B) as the light itself (oS?srr«@). 
All these senses etc., are different in their action; and 
inseparably united to them, the soul cognises them as 
object. The object (^$Qurr(ifj®r) is separate from the 
subject 




' THE FIVE AVASTHAS 

smsr QmT it Qqjjt}/ Gt—frQiEj^ld &tnuw 
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30. The soul who cognises through the eternal senses 
dreams in sleep, and sleeps soundly with but bare breath 
and without action or enjoyment; and waking again, recalls 
its dreams and feels its sound sleep and then enter into 
eating and exercises. This is the way the soul cognises 
through the five avasthas, with the aid of the physical 
vestures. 



SOUL IS NOT SELF-LUMINOUS 

l/ 0 £~GW *9ij&eu <gj)©«b Quir.j&Ljeo Guir&Lb 

. LQtrujrr & smis o' qs&)@ ujb/S 
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31. If the soul were self-luminous then why does 
it require the aid of senses and organs. Its relation to 
its senses and organs is like that of ■ the king; to his 
ministers . As the soul is concealed eternally by Anaxa, 
its intelligence is restored by the physical senses etc. 



0 >tSaT (Vf UD p & J S5OT LJD 

Adhikaranam III. 

RELATION OF SOUL TO THE LOWER ORGANS AND 
ITS CONDITIONS IN THE VARIOUS AVASTHAS 

SOUL IS THE KING 

umLLQ&n® usmsnft Gutr^ib ufrrLnmrssrdfr l f^ihGuir 0<so<s6l<5b 
&G$)L-Q@ir jpjih e3iLQ ( 3 &fr®j6pj uSlLQu L$ar6Bnr 

gBffifKouj <3j!5<$u Lj[r ^i^iQuirm ^mubfr 
£LL-<s&<o 7 fldr &~H)}(Lpu 3 n~ sirsu eu/r#. tR.o± 




SUPAKKAM 127 

32. Just as the king, on his return frou a procession 
with his troops, re-enters his palace, leaving guards at 
at the gates of the different courts he passes through, 
and finally enters alone the innermost harem, so also the 
soul passes through the five a vast has in the body, leaving 

Prana as the guard of the innermost portals. 

» ' 

This is an old Sankhyan analogy (vide Sankhya sutras, v. 115). 
and this has found its way through the ancient Greeks into the thought 
of Europe and Lytton also uses the simile of the king and his ministers 
in one of his novels. 

Sivagnana Yogi thus expands the simile ; Soul is king ; Manas is 
'Chariot; Prana and other vayus, the horses; Buddhi is the chief minister; 
Ahankara is the Driver; and Gnanendriyas and Karmendriyas are the 
footmen ; the midbrows, throat, heart, belly and anus are the different 
icourts ,of the palace. . 

The nature of this passage of the soul from one condition to 
another has to be clearly noted and realized ; otherwise, there will 
be endless confusion, Vide pp, 51 to 53 Swgnanahodham for fuller 
exposition. 

THE NAMES OF THE FIVE AVASTHAS ETC. 

(tpuu t £, &<3fr<sii vfleo 
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33. When the soul is in Jagravastha, it and its organs 

number thirty-five 
vastha, they number twenty -five, and the place is the throat ; 
in the Sushupty avastha , they number three, and the place 
is the heart ; in the Ttiriy avastha, they number two, and the 
place is the Nabhi ; and in the Ttiriy atita Avastha , the soul 

■ dwells alone. 

The Thirty- five are the ten Indriyas,and their ten subtle elements, 
the tanmatras, the ten Pranas, and the four antahkaranas, and soul. The 
twenty-five are arrived at, by omitting the first, the Indriyas. The three 



, and the place is midbrows. In Svapna - 




SIVAGNANA SIDDHIYAR 



are Chitta, Prana and Soul- The two are Prana and Soul. In the Turiya- 
tifca, the soul alone exists. 

Sivagnana Yogi adds that even in Turiyatita, the soul is united to 
the subtle causal matter; but what is meant is, it had not developed 
into a separate and differentiated organic body. 

4 

HOW THEBE ARE ENERGISED BY THE VIDYA TATVAS 

fjj){7jfj [SI/®)®# PIT$ *3}GUg}6lS>gi& &fflUQ)Lf @!T QT)Jlh 
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34. In Jagra, all the five Shiva Tatvas (from Siva and 
Sakti etc.,) are active ; in the Svapna, the first four ; and 
in the next, the first three ; and in the Turiya, the first two:; 
and in the last condition, Siva Tatva alone is active. The 
soul seen with the help of these understand this well. 

T • i 

Some commentators interpret this to mean that the thirty-five 
and twenty, five etc., are further grouped into groups of five, efcci 

THE LOWER AND HIGHER AYASTHAS 

l8i—^Q<£ g?/5,g / ib 
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* 

35. All the five Avasthas are found united in the jiva 
when it is in the frontal region. You can perceive their 
play when these organs are active. . The ever-wise Gnanis 
also, for getting freed from birth, and for entering moksha, 
unite themselves to the five Higher Avasthas, with the Grace 
of God. 

The lower Avasthas are c&lledSamala Avasthas, and the higher the 
Ntramla Avasthas. Even in the latter, there are stages as Jagra, Svapna, 
etc., aud the condition of the Jivan-Mukta in these stages is fully 
described in the Agamas. In the next verse, these two conditions are 
also distinguished from the five Avasthas . undergone by: the Yogi., 
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36. Of these two kinds of Avasthas, 
will drag down man into births. The other 
freeing him from birth. The Yogi attaining t 
attain salvation in another birth. 
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KARANAVASTHA 

(3«55<317 <50 cfFcEiSO <3?^^ELD ST S$T JQI ^A/DSOT" «^fi57’//),T 

Qmsijsumr G&qj Wii^ssr slsot minQindj Qurr jd!& Q git do go it id 
airsusimr Q&rrQgip; Gcj/rja <r«6U(©Lb idsvibs Oenrebeunrii > 

Gu/t^i a^mL-iuasrs-jb uojrs^i es>L-is(Sp. ihgt 

37. The causal or subtle Avasthas are three, called 
Kevala, Sakala and Suddha. The soul is in Kevala when the 
soul is by itself. It is in Sakala, when God unites it to all 
its senses and organs. It is in Suddha, when leaving birth, 
it is free from all mala (impurities). 

In the Kevala, the soul is hidden in Anava and has no activities 
of any kind and it is lost or sunk like a bright diamond in a dirty pool, or 
like the same diamond coated with dirt all round. In the Sakala condi- 
tion, its intelligence etc., receive play now and then through the aid of 
the physical faculties, just as the different facets of the diamond reflect 
the light, now blue, now red etc., as each side is ground and rubbed 
of its dirt and ruggedness. When all its angles, and ruggedness and dirt 
in removed it reflects fully and steadily the Supreme Light and is 
merged in the same Glory. These conditions are fully described in the 
next three stanzas. 



KEVALAVASTHA 

i 

^rfilsfistishr *gi{Lprr<£<%mr «s yirrr&nr^ (gjss btisjs QmrirQih 

Q & j$ <s$ so ew &6Q!rJgl GujirQui G&irsBsdsvr* Q&ium&srr ^jsceoirsk 
(§jSu3som £(nj£&]S&ir ^sosoosr Quir&tB^jb ^jsosdif «jr 

i3 0<sB<oti@sr LDSd $5 §$Q (s$)Q ih oSimnSlGa susogs^so uw . 




38. In the Kevalavastha, the soul is non-intelligent, 
it is formless, imperishable ; it is not united to Ragam and 
other Gunas, nor to Kala and other Tatvas ; it is action- 
less, mark-less ; it is not a self-agent ; it cannot enjoy 
fruits ; it is united to Anava ; and it is Vibhu, omnipresent 
by nature. 

This definition is important. There is a verse in almost the 
same terms in the Tirumantra. Evidently both are translating from 
the same verse in the Agama. Vidhu is explained to mean as ‘ not 
localised in any one place of particular body.’ 

SAKALAVASTHA 

s-.0Q55s5Td5 Q&(rmr(B (Burs (Burr&QiLiA ^jesresrsb Q&uu<£o 
®j(§Q&il]gq LnirfSiumb oSl-iuld 

yiflojjpqi]} Q&uul$im Q&w&irr Q uj rr ilj lo l/&(§ 

&3>6Q LD/TW JD Q&mQp. 

39. In the Sakai a, the soul gets a body, and becomes 
clothed with the various organs and senses, internal and 
external, and the desire to enjoy the objects of the senses, 
and reincarnates in different births. 



SUDDHAVASTHA 

* 

j^06#<!Ur<F Q&ium&m epuiSm r-p&m pmr Qpsrujii 

00aj0ej> Quppi (Gj/rsjjr Giutr &&&)$& (^pjQ (LpmBssr i> 
fdtfhneo UQpjp^iLJ U6S5T 63)i — & (oSGUfT (^irSDTLQ 

Q/j0©/sr tu&< 3 srp@sr uirptb Qupysu^ pp lditCold „ &>o 

40. When he becomes balanced in good and evil, 
the grace of the Lord descends on him. He gets Guru’s 
grace. He attains Gnana Yoga Samadhi and is freed from the 
triple mala. He ceases to be finite in intelligence, and 
becoming omniscient, he is united to the Feet of the Lord. 
This is the Suddha condition. 



The truth of this verse is often shortly expressed in the phrases 



0&9<fejr Qiu/ruLj f w&ourB utrsw” 

*P<3<5 pififesru*, &p]s) 




SUTTIRAM V 



ON THE KEL1TION-OF GOD, SOUL AND BODY 



GOD, THE SUPREME KNOWER AND INSTRUCTOR 



Qurr /$(-}&} svr &irmr Qlqgoqjit th L/tgjugpoj 3 jj$ik( wirmsu 
Sl$&jrtr tSj&DSijQiu Quireo «%mrw[r&& <srr 8asr <$ $1 ld ens/^ib 
QfflSpQUib ffisumr <5 ( 65 )Ggo 31 $ ® tb ffisuSwr & & ir <539 
3U8&Q5& @<ouGmr 6r<so<sti(Tih 3i$®@p$ $$&§} tiljnussr. 



1. As the senses can only understand with the aid 
of the soul, and yet cannot know the soul, so also the 
soul can only understand with the grace of the Lord and 
yet cannot know Him. The all-knowing Siva alone knows 
all and imparts knowledge to all. 



This power of the Lord is called His Tirobhava Sakti . 



(Lp 5V) or ts^rsrr ud 

Adhikaranam I. 

WHY DON’T SOULS ALL EQUALLY UNDERSTAND WELL ? 
^jmpsuG&sr ^f&®9u uirtiesro) i*mru c $(®j) gtqjits^u) §)&(§Lh 

(gKD/DSi/Js) a/E/^tfir &mu)GL£)jb OsS/rm/reor Geusmi—ir 

(LpetDJDpQJ} Q&UJJQ(§U IJfTQFjU} (LfXSfT (f)<9Sll( (§ ) ^jfT€}9 UJthQuiTGQ 

<31 65) jd @( rrj &65iU)fB @6tr®9g)j& &6rfluLjm , fi, 

2. If God imparts knowledge, then the knowledge 
of all must be equal. If the difference in wisdom is due 
to Karma, then no God is necessary. No. The Lord gives 
to each according to his Karma, in the same way as 
the earth yields according to the labour spent on it, or 
as the sun brings into bloom the lotus buds. 




Though the soil may be equally good, one man reaps a good crop 
and another not, as he labours well in it or not. Though the sun is 
absolutely necessary for the maturity and blooming of flowers, yet the 
sun cannot make the bud blossom before its time. This view does not 
destroy the omni-penetrativeness of God, while at the same time, it pre- 
serves to the individual his responsibility- It is this view which saves 
Hinduism from degenerating into blind Fatalism or base Pantheism. 

The following verse from UlaJcudaiya Nay ana?' expands the 
simile of the lotus beautifully. 



ui&jQ tosjp/ir Jr unremuLuma QigikiQ<sti jtiiib(j§rFlpg3 

LCGsreggiQp Qsiul.L~.rift taetitflpip ®3 iut£ 

is&uSgjLtf&eijr uS'jreihr(S)Lb & a ,® & r <srr it (g> 

iBjhQurr^il i~~rr(^Lii is it ^>Q ia@S ft ftiui^isssar^^ib erssreSsr&S 

* 

^g)si)( 35 © uusot^ul- a) ®o<£if <sirir& 6 &QtJDm(GV)G i) 

eiGsr^}Lf^Q&)^fr erem&ssEQesresr Qpetfluj ^Lu&i^ilurriresiisij pi p’fesrQtu. 

^ojQff^iriSijuSn-s&r u><sO/sm>L.^Q e Sisoujndj s}(n)®rt$6®L—& (gememuiujtriuSeorp 



In the Tank of Anava Mala, in the mire of .Karma, the lotus buld 
of Maya is planted and it shoots into the stalk of twety-four tatvas, and 
bud with petals of the seven higher tatvas up to Vidya, and Mahesvara 
and Sadasiva as Stamens and Sakti as the ovary and Nadham and Vindhu 
as the Pistil. Such is the Lotus seat formed of my body which Thou 
graciously occapiest. I fancied that I did occupy it myself. Thou 
gavest me that Light of Grace to perceive my error. Oh Thou Ambala- 
vana of Tiruvavaduturai that art non-existent to men in bondage and 
existent to those dwelling in grace and who showerest His Grace to his 
devotees ! 



Of, illustration 0 to 3rd Adhikarana of ^he 9th Sutra Sivagnanabodha . 



CAN THE SOUL UNDERSTAND HIMSELF? 

^>jnS ib^Qlc ^wrL&rr T<stojr> n9(^)<sb so/rspcD 

idjd&P go tr mi Co goit ^jld 

j3 is $ Q rs ^<ssr&sr iLfm^rrm ^ jStuirmLO turr^jii $irQ&r 
rS{ Nfh^Qth <3iji9<oi)m ^@sr(n?ih ^ishrCo p. /el 

3. The soul understands only with the aid of the 
Supreme intelligence, and cannot understand by himself, 




inasmuch, as this knowing soul knows only through some 
sense or other, forgets what it has learnt, and learns from 
others, and does not know himself the knower. 



The soul is not self-luminous of Svaprakasa of 8vayamjyoti ? 
and God is defined as Svaparaprakasa, self-luminous and illumining 
all others. 




Adhikaranam II, 



HOW GOD IMPARTS KNOWLEDGE 



ffi0o9iu/reu Qurr^orr fr<sb C.L-.!r <so &H 60 gi&[r<so s(§LDii jsmr 

< 5 tT ®j rr go jg]r<soir<so GpqjjGu pnr jp mr it $5 so it myth 

* 3 i(^<oy(^)iij £-.63® mm @mr<5sFi6Q <£$ t [d utr n° jnjn s oiTsgyih 

spQTjSuQmr srebsorr^ atrmith &~mr ir *5 @}Ga), 
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4. The One, Only God graciously imparts knowledge to 
the soul, by means of the various organs of sense, and sensa- 
tions, by means of the luminaries, and time, Karma, and 
bodies, by means of books on logic and philosophy, and by 
the word of the Guru, inasmuch as the soul in the Kevala 
condition is formless and non-intelligent. 

GOD KEQXJ1RES NOT THESE AIDS FOB HIMSELF 

«0<sj9ik/zi) Qurr(nj(®T,tii arriLQi 65 /r<a’(ppLO &<sijriQf!> ^irmyi 

&.q^6iJ(Lfujb *3J6fT 6lj I-D n^JT^lUO 6p(JT,<oOQ^ih &-633T it @ &6Q ^63T J$ 

*3j(f^ 61(^3) LLJ *3{^60 Q 160 60 IT th * 3 ) 15 ^mSU (Uird® G®J(nj‘tLI 

6 pQ^<su(Bmr &~u3 h <a> lL Qsebsomb ili rStj&umr, @ 

5. The one God knows all without the aid of any organs 
or objects or luminaries or time or Karma or body or books 
etc. Creates the universe, is different from it, is the soul 
of souls and makes them know. 




DOES GOD RECEIVE TAINT BY HIS PRESENCE 

IN THE WORLD ? 



^jss)jj) , sum'^<ak <3 : s3r6i^ s®rar ^.siiQssr jDsvr Qimshr spit 

inenjD&^u: LnjDis^iruj wrr&mu LD(T$®St-.rr<sisr &I®j&st su&rrs&hr 
8l.<s&) jr) @ ir ir ( ^}) 'SiCop^ stf'S^rrsQ a_ 0 si/s»L_ a_aS/f«Ll Q&GQGOtnb 
fSiznjDuirffir ^ssrnr f§($mn-[r(<sii ) wmrGjD. ®r 

6. You have forgotten the Vedic text that the worlds 
undergo change in the mere presence of God. God cannot be 
enshrouded in Maya, and no Achit can make itself felt in 
the presence of Siva, (the pure Chit). In His presence, the 
embodied souls undergo evolution and are given wisdom. 

ALL ABE BUT PABTS OP HIM 



2L-<S0&GlIi 2L-($QJ WITS GtUir<5vfi&6fT @fTS 

v(&}G>u ifl&snr (gj/rwdi S//?63)0 j&_lL sj/m r wrrs 
<cS>f&jBeo(r 3L,u5hf ULj somsil. sj$®38sGr mirsls! 

isqjl 3(§ Q^rrySsos QGtrirQw fsrrw.stb rhisyuu<8sr (Sfr^esr. <sr 

7. The worlds form his body; the jivas, His limbs; 
the Ieheha, Gnana, and Kriya Saktis, His Aniahkarana . 
Inducing all the countless jivas to reap good or evil, according 
to their deserts, the Supreme Lord dances the Dance of 
Creation, Sustenance Destruction, Suppression and Liberation. 

His acts are compared to a dance, as they are solely intended for 
the benefits of the souls (spectators) and not for any pleasure or profit 
of God Himself. 

GOD’S GBACE HOW BESTOWED 



Q $5 rf! & g]Q s rr mr Om/rG/r/rGeai/rsh' (tr^ss Q&sGretnjDri^j) l/sds^ud upjSu 

G^Qiw QuTrsqfiw QsirQ<£( jpi ) Giuirissf} 

Q&ujgi Qs<i/$smr( Q) i tL.u9ifsw. Qseo&jfrw 

<a3 if! ffi w c3)i$<onm] sfriLisy lLgml ii> *3>i<offuum GwQsyJirmr, c» 



8. The Supreme One after inducing the jiva to unite in 
bodies with five senses, and undergo pleasures and pains, 
and thus make it gather experience by undergoing many 
births, and at the right time graciously grants the Higher 
knowledge and gives their Liberation. 
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NATURE OF THE SUPREME 



Quir(§Qmrr ff&qst 6rd)rG3fJ<^r 

^n$Quir($®T eppinb <3}j3uj!Tp(&)) $j6$r(rrj t ih (Frrsi^ib 



Q&j$$ 6 iJLh j^frsmQ u 3 <ssrn$& @ <£(]>$ ir (]) &^<2iriLi i$ JD^tb 
Q/s^^®(g> &gj$Gsr (Lp<s$r®>T!r ,i$mrj$ i—irQsu. 



1. If you ask wheter GOd is an object of knowledge 
or not, then know, if He is an object of knowledge. He 
will become Achit and Asat. If He cannot be known, 
He must be a non-entity. The all-pervading Sivam is 
neither, and is pure Chit and Sat. In the presence of 
the Sat, cognized by following the True Path, Asat will 
not appear. 



Adhikaranam I 

* 

WHAT IS ACHIT ? 

^oj^friLi sgyySeij @rrQ guc^^goit go <35/r jgyd) 

'&!r®j®)(i £0 C ou/raib mrrQ 

QwGUGQir®) LC6VW& <$fnr*z! ®9 tr gu go tr go Qgujtu unrSt 

g) gugo(T < so GLmr rfQuirqfj Girrrmr gtwgou ll. a. 

2. All objects of cognition are Achit. All objects of 
cognition come into being and are destroyed (being bound 
by time); they divide themselves into the worlds, bodies 
and organs (being bound by space) and enjoyments; they 
are identified at one time by the intelligence as itself 
(in bandha) and at another time (in moksha) are seen 
as separate; and they are all products of Maya. Hence 
all such are Achit or non-Intelligent or Asat (other than 
Sat.) 




A 8 AT DEFINED 



t£®fcr SUIT tP'5ijL0 ajirmp &ff(&)*siuj<SBr mireorri sw/r^a/tb 

U>& (Bajfr&rP^m ujir a/d gt <so so nr ih 

amr i-jg)® $£TLA(r &fr zvcb §}p-<srEi atriLiq^ 

i»_ 6 W (liyQufT su (g^3tf(nr?Lii usmriSstir slgo^Bsjt ^{ & jg w <s tgstu.t. /zl 

3. The enjoyments of this life, and the bliss of the 
King of gods, Vishnu and Brahma, the lives of the countless 
millions of sentient beings, all these, may be compared 
to the tricks of the magician, or the dreams, or the 
mirage, They seem only to exist, and then perish instantly. 
Hence the world is spoken of as Asat. 
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Adhikaranam II. 



GOD IS NOT UNKNOWABLE 

gL.mrjrir& Quir^&r^ps Q^asrmlmr ^q^utudr ^<so8so@ prrmpih 
qmnnrg) isirQfitb Q&mgg Quir<7jj(5$}2ii <sr®)T£}iLh 

^&&suT6urr gs QinirGsr j$th l$@z8so suit j§i) 

gfimr ? rr !r u,® Q $fr6tr.L-.iLjib ^mas Q^s(LpLnu9ir^ &u3jpiih Gur^ttb. & 

\ 

4. If God is unknowable, then there can be no benefit 
from Him; He can never pervade us; neither can we unite 
with him in Moksha. He cannot perform the Panchakrityas 
fon our benefit. His • existence will be like that of the 
flowers of the sky and of the rope formed of the hairs 

of the tortoise. 



The truth is He cannot be known with our Pasubodha . 
only perceive Him with His Grace or Sivagnana. 
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GOD IS NOT ANIRVACHANA 
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5. Why should not God be described as (Anirvachana) 
being neither Sat nor Asat nor Satasat ? Well, if the 
answer to the query whether God is existent or not should 
be that He is existent, then it only establishes that He 
is Sat. Hence He is Chit which is past our human 
thought and speech. It is Achifc that can be perceived 
by ■ our human mind. 



HOW GOD CAN BE KNOWN 

^J$Qun’Qlj®T 3l®pS@KtU 31 J$ ®.j & U QutTQljffl&gi Q @ &ST <S$ft <55T 

^riHuGUGsr 3ij$uJrr 3i3X^®srjpi ' utugjpj u 9 gq 8 $o 

3Sj$U6um 3](nj®rfl (®)Ga; 31 s sot qt ? iu id its a &irmruim 
3jj$Quir(s$ &t 3 j$ ® j rr tu Gwcnpuj 3 ip 3 <su(§ ®rr MuTfjGusr tu iS 

6. The known objects are Achit and perishable; and 
the unknown is called Sat; and what is the use, as God 
virtually is non-existent ? The knower, will perceive Him 
with His Grace as ancmya. God who is thus known is 
the knowledge different from the soul and is one with it. 
God will be known in the Form of love (Arulj alone. 

This relation is the Advaita. Till the soul, by God’s Grace becomes 
one with God, it is impossible to know Him. In that condition too, as 
the soul, is one with God, it cannot know Him as other than itself, and 
the soul itself is Sivam. But if the Jivanmukta should for a time regain 
his individual consciousness, then he may feel his experience of God, just 
as a man waking from sleep speaks of his experience in sleep. In the 
next Adhikarana, even the knowledge of Yogi is said to be unreal. 




Adhikaranam IV. 

THE YOGI’S CONCEPTION OP GOD NOT REAL 

urreSuu GdSGSi'Gsfl jf) u/tqjld urr®j&rsj uiroiw 

u rr <s$ Si @ ld ^i^jrsir Q<3jr<35r<oirfhsv Ljrrsu&iii} urnsurij Q&t ' Qt i 
UfT <32 $ LJLJ G Ssfi JD LJfT <olILD UIT6ijSo5l ^,00®^! 1$ GST JDI 

uirs3sau ljQisu prr^ib u rjr u. u rr sir &r 

7. If God can be meditated, then as an object of our 
senses, He becomes Asat. If you regard Him as not concei- 
vable by our organs, even that it is of no use. If you 
contemplate Him as beyond contemplation, even then it 
gives you no benefit, as it is a mere fiction. If you contem- 
plate Him as yourself, that is also a fiction. Giving up these 
fictitious ideas of God, the only way to know Plim is by 
understanding with his Am! or Grace. 

The various conceptions of the Yogi are pronounced to be merely 
hctitious and symbolic. Vide, notes on the 6th Sutra in my edition of 
Sivagnanahodham for a fuller treatment of the subject. 

WHY GOD CANNOT RE PERCEIVED 
^IGsrssfhu uSeoirenm lurr^jd) ffljydr iS jhjn eoirgtyib 

^.mosftiu Q<5u<sbiovrrLD s-mrSm ^jismirp^eum eurrop/Lb 

sr sm gst ( gi ) ajrrQ<ssrm wraith 

gi<ffl<55rn$ qj £ 5 fso) tb &ir m}i tx> gi&naiSfoiAtueisr ^wsoair w&m. <ssi 

8. As God is not different from the soul, as He is in the 
soul, and as He is the thinker of all the soul’s thoughts, as 
in knowing Him the knower, the known and the knowledge 
cannot be distinguished there is no distinction, God cannot 
be perceived by the soul’s intelligence. 

The first three statements explain the Advaita relationship. The 
next argument shows that in God there is no distinction, of gnaturu, 

gnana, and gneya. The next verse gives a caution not to mistake the 
soul for God. 





§dnQjDg»th ^<$ 0 sb ^mQjn&sr ^mg'uu^mr i_/r®»<$ «j/rCosu 
iSssT'fDGsr^r G®j(n?tup <5<sw6uP,s$r iSisiQl.it $%so<mw luirGsv 
LSwT'ifliLi aLfior/fa/s Qailutru Qu($&iumjqst sij$® 3 gyarGerr 

tbit sir /$($$ so/rGa) ^jsussr^isuar gtotw eoirGtL, A 

9. When c One only without a second ’ is postulated, 
the very postulating implies that the thing postulated is 

different. God is not different either, as He is inseparably 

associated with you, and transcends all discriminating 
intelligence. As He is ever the inside of the soul, the soul 
can be said to Si vara. 





STiptrih h, i,ajj if. 

SUTTIRAM VII. 

Atma Darsana 

^paisrffissruj 

Adhikaranams I and II 

SAT CANNOT KNOW, AND ASAT CANNOT EXIST 

W&Tff 'Sgiqhj&g QoiwrGsrlmr 

QfiSssr ■<$ $ L~tr (Lf'.mrQurrti) 

{idssruu^fm &&<£(]><& Giumssfi®) & gj $ m (yzGsrrStscirsMLD iuw m; ih 
pdsjrMsrrQL-irm jrymriT'g eu/r spu n ^wosr&ts g,) mfrrr(^i) ^m'Gp. ® 

1* ^ everything is Sat, then no conscious knowledge 
of anything can arise. If you say that Sat becomes the 
knower by union with Asat (its products— the organs), no ; 
Asat cannot appear in the presence of Sat, as no darkness 
can subsist in the presence of light. If you say that Asat 
itself is the knower, no, it cannot be, as it cannot subsist in 
the presence of the Sat, and as it is merely the instrument 
of knowledge of another. 
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Adhikaranam III 



THE KNOWER OE BOTH IS THE SOUL 



$j3<su $tr<3sri6tr# ' &if$£iLD ^atjpi 

$.$&<gS)iL]& &&&$ girQ t$6Grj$®Lb ^irmri^^r uir^nh 

i8&3eoir(gi) i~irgji 

GpnrjbjDih [sir /bp ib wsofd&sBfsn’ Gun’jggji 




2, The Knower who knows both Sat and Asat is the 
Atma (soul). It is neither Sat nor Asat. It is eternal and 
Satasat. When in conjunction with them it does not show 
itself as they do but is one with them. It appears in them as 
fragrance in a flower. 

As Satasat, it is united to both and in union with each, it identifies 
itself with each so thoroughly that it becomes each. This is a peculiar 
characteristic of the Soul, which Professor Drummond calls the law of 

assimilation* 

IMPUNITIES ATTACH TO SOUL AND NOT TO GOD 

&p } pQiLiu^ (znjfrs&r Qlds ari?# G&irjsluirffQ (ej nr m tl 

&&&}($ (3P/d Qtc&xsoirLh sl. jd jd (& ld g-uSifldsr amrQsssr 

<3uirQ& G®j(/r?ib QuoieoirLb 

tuir& ®J!rifli§ir GOGumrih Gufr^jib. hl 

3. Asat and Agnana cannot attach themselves to the 
Sat and Gnanasvarupi and Jyoti (God). All impurities are 
attached to the soul. The Vedas declare that the souls and 
Asat exist even eternally with God ; as in the instance of 
the sea and water and salt. 

The analogy of the sea is particularly note- worthy. There is a 
world of difference between the way this analogy is used by Vedantis 
and the way it is explained by Siddhantis. The Purvapaksha view is 
thus set forth by a learned Svaroi. 

‘ 4 There is but one Atman, One Self, eternally pure, unchangeable , 
unchanged, and all these various changes are but appearances in that 
One Self. Upon it, name and form have painted all these streams; it is 
the form that made the "wave different from the sea. Suppose the wave 
subsides, will the form remain? No; it will vanish; the existence of the 
wave was entirely dependent upon the sea, but the existence of the sea 
w T as not at all dependent upon the wave. The form remains so long as 
the wave remains, but as soon as the wave leaves it, it vanishes, it 
cannot remain. This name and form is what is called Maya. If is this 
Maya that is making individuals, making one appear different from the 
other. Yet it has no existence. Maya cannot be said to exist. Form 
cannot exist because it depends upon another’s existence. It cannot be 
said to non-exist, seeing that it makes all this difference. According to 




the Advaita Philosophy, then, this Maya or Ignorance, name and form 

or as it has been called in Europe, ‘time, space and causality,’ is out of 

this One Infinite existence, showing us the manifoldness of the Universe; 
in substance this universe is one.” 



So according to this Svami, the One Infinite existence is 
its Form is Maya and its name Ignorance! God is the Sea, and the 
multiformed waves, Maya. The one is unchanged and unchangeable 
and yet this changes into multiform waves which are but appearances. 
But it is on account of these changes and appearances, dualistic 
knowledge, and ignorances, and sorrow and Samsara results, and the 
One Infinite Existence which is eternally pure becomes finite and 
impure ! It is on account of these appearances, God becomes a man, a 
dog, a worm; and but for these appearances God would remain a God. 
What converts indeed a Divinity into a brute cannot be unreal and 
non - existent and of no moment as unreal and non-existent, and of no 
moment as denoted by the use of the word ‘but’ in the sentences quoted 
above. If these • changes and appearancess are vital, how can the One 
Infinite Existence be called unchanged and unchangeable too? And what 
constitutes the real difference between changeable? and unchangeable? 
The very first definitions which the beginner in Physical Science meets 
with are about 'stable’ and ‘unstable equilibriums’, in nature. The 
‘stable’ is that which remains unaffected and without change of form by 
the surrounding forces of nature. ‘Unstable’ is easily affected by those 
very same forces and their forms are easily changed. And as examples 
are given, solids’, for die ‘stable’, and liquids’ and ‘gases’, for the 
‘unstable’. And what is here called the unchanged and unchangeable? It is 
the seaw 7 ater, which physicists expressly call unstable and unchangeable? 
And yet there is no eongruity in the comparison, and no contradiction 
in terms! It is the sea-water that is called here unchangeable and 
unchanged, which is ever the sport of the elements and the sum and 
the moon, -which changes with each gust of the wind and with each 
phase of the sun and the moon! This ever-changing and tempest- tossed 
and discoloured "waters of the deep, are they to be compared with the 
unchangeable Infinite One! The horrors of an howling sea who has not 
read of, if one has not actually witnessed? And that true poet of nature 
makes his Miranda truly wish. 

“Poor souls, they perished! 

Had I been any God of power, 

I would have sunk the sea within the earth.” 




So we would have wished too there was no sea, and no God, if all 
our sufferings and sorrows, poverty and misery, hatred and all the evils 
of our Scimsara-sagara and ignorance, were but appearances of this 
One God! 

And then again, on the analogy as explained above, what little of 
power and self-dependence ( Svatantram ) is left to this One Infinite 
Existence? Is it self-luminous and self-dependent or is it the sport of 
every chance? The sea that is played on by every wind and tide cannot 
be said to have any power and independence. Much less this God who 
is played on by Maya and ignorance? Our Svami eloquently asks, 
‘"suppose the wave subsides, will the form remain”? But suppose we 
ask “when Will .the wave subside”? What answer will our Svami 
return to this question? The waves will subside when the- winds 
subsided. When will the winds subside? Echo answers when? When 
will Maya and Avidya leave us? When our Karma ceases? Echo answers 
when? 

it 

The inherent fallacy in the use of this analogy as above stated is in 
taking the large body of sea-water as representing God. Though popular 
use justifies us in taking the sea-space and everything contained in it as 
the sea, yet the true sense of the sea is the sea-space, containing water 
and everything else, the all container, the formless, changeless, and 
unchanging and infinite space. In this view how beautiful is Saint 
Meykandan’s simile as explained by Kannudaiya Vallalar and how 
full of meaning. 

fi>jr/res)'LDrr uLftnevu) sezrunb 
fL.trsvtnLju Qutrjsih 

jy-auGufTfs) &.u,xirmrti ^usQuirpfiiuStjh uihuffutCouneO 
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‘The: Sea is Sivam, Water is the Soul; Salt is Anava Mala, Avidya 
or Ignorance; Karma is the Wind; the feelings of T and ‘Mine’ (Basu 
Bodha or Basu Guana) are the waves. The- First cause of all, in accord* 
ance with your Karma ever makes you revolve, as does a top, in various 
births in conjunction with your external and internal senses/ 



In this view, God ’s Supreme Omnipresence and Immanence in 
nature is positively brought out and his Supreme Self-dependence and 
Svatantratvam is not destroyed; while the soul is not left without 
freedom of will and without means and hopes of salvation; By effort 
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and practice, he can put down his Pasubodha or gnana, and become 
balanced in good and bad acts (Karma), submitting himself to the 
Will of the Lord then he can reach the condition of Perfect Calm 
(Nirvana lit. non-flowing as water or air). What for? To reflect 
the Glory and Light of the supreme Lord and to lose himself in 
that Glory and Light. Look at the incomparable words of Saint 
Tirumuular. 



l( &.os>FtupjD Q&FreoranjD &~®nirQ<FLUiLiij) sarunrsreir 
sm/rujjDjD &<s®ir«!T6w &)/r(3>GW? 
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Ljmjnujb flgispffair Lfiflfmu. duiQesr.^ 

‘ 0 Ye Fools, who attempt to speak of the unspaakable 
Can you reach the limits of the limitless Sea? 

As the waveless stilled water of the deep, 

If you reach peace of mind, 

Then surely will the Lord with braided hair 
Appear to you in faultless Glory. 

HENCE GOD IS SVATANTBA AND SOUL IS ASVATANTRA 

'glj$Q9&a su/rjp/zi) p3 rSjbjD gqit&iu* 

(QjdGlujBjn Glpgiib 

&&& $<s0s£S5r t&jhuGsr 

l 9 rSeSuum- tn eoiis Q m sow /rb) i3<k g)]ti9ira((§) <£}(§£$ $ap(3; so. 

4, The soul is called qualified Chit and Sat, as it knows 
when taught and is eternal. God is eternally Pure and 
Free and Intelligent and by His grace> He frees the souls 
of their impurities. 
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Adhikaranam I. 



THE WAY GHANA IB IMPARTED TO THE SOUL 
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1. Just as the King's son brought up among savages 
did not know his father till his true father came, and 
separating him from his wild associates, acknowledged him 
as his own, and had him respected even as himself. So 
also, does our Lord appearing as the Gracious Guru 
separate the sorrowing soul, which is caught ' among the 
savages of the five senses and is unable to know his 
own . greatness or that of this Friend from its sensory 
environments, and purifying it of its dross and trans- 
forming it even into His own Glory, places it under His 
Flowery Foot. 

HOW DIFFERENT SOULS ARE SHOWN GRACE 
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2. The souls are divided into three classes 
Vignanakalar, Pralayakalar and Sakalar. 
tively attached to them, Anava Mala , Anava 





namely 




Karma Mala, Anava Mala, and May 







two classes of souls, the Supreme with limitless grace 
shows Himself in His Niradhara condition and removes 
their mala by the tw r o kinds of His Saktinipada (called 
Tivara and Tivaratara ). To the Sakalars, He shows Himself 
in the form of the Guru when their mala had become 
balanced, and removes their sins by means of the four 
kinds of saktinipada . 



Sakalas can also become Vignanakalars and Pralayakalars by 
burning up their Guna body, formed of Prakriti, matter by the 
strength of their tapas and yoga. To become Vignanakalars they 
have also to burn up Karma. The Vignanakalars are of various grades 
called Pakkuvar (fully matured) and Apakkuvar (not fully matured). 
The latter divide themselves into TJttama , Mctdhyama and Adhama 
and Vignanakalakevalas. The Uttamas are the Anusadasivas and 
have material bodies formed, of Sadakya tatva. The Mahhyamas 
are the Ashtavidyesvaras and dwell in Is vara tatva . The Adhamas 
are the Mahamantras, who dwell in Sudda-vidya tatva . Vignana- 
kala kevalas dwell below this tatva and above Asuddha Maya, 
The Anusadasivas and Vidyesvaras become lords of creation etc., 
also. 



The Pralayakalars dwell in the regions of the Kalati tatvas 
and own an eight-fold body (Puri-asktaka) and are divided into 
three classes. 



The Sakalars dwell in the 
comprise all living beings, men, 
and are of three classes. 



regions below Mulaprakriti and 
Asuras and Devas up to Vishnu 



Saktinipada is the iC descending of the God’s Grace His Chitsakti 
or divine light/’ As this light enters more and more into the 
soul, by the rubbing off of the dirt and uneven edges (mala) which 
surround the pure crystal, (soul), the more and more does it shine, 
when finally it is indistinguishably covered up and clothed by the 
divine light and becomes one with it. The four kinds are Manda, 
Vidyasakti - Manda tar a, Tivara, and Tivaratara. These four 




S1VAGNANA SIDDHIYAR 



presided over respectively by Nivrittisakti, Pratishtasakti, and 
Santisakti. See Table of Tatvas and the Tamil commentaries 
for more detailed information regarding the different classes of 
souls* 



DIFFERENT KINDS OF DIKSHA 
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3. Different ways by which the Acharya removes sin 
are Nay ana Dlksha (by the eye), Sparsa Diksha (by indent i- 
fying himself with the Chela), Sastra Diksha (by imparting 
instruction), Yoga Diksha (by entering the Chela’s soul 
by Yoga). The forms of Hotri Diksha (sacrificial Diksha) 
are also various, and they are divided into Gnana and 
Kriya Dikshas. Gnana Diksha are mental acts; Kriya 
Diksha is given with the aid of Homa and sacrifices. 
Kriya Diksha again subdivides itself into Bijam and Nir- 
bijam. 

Diksha is from a root ‘Di’ meaning to shine. The original use 
of the word is in connection with the soma sacrifice and meant the 
initiatory rite of consecration. In the days of the Mahabharat, the 
word had undergone a change consequent on the change of religious 
policy itself. It meant the initiatory rite of purification before the 
Chela is given his Upndesam. 

We quote the following passage from Mahabharata (Auusasana 
Par vain 85) wherein Lord Krishna himself describes how he got his 
Diksha, from Upamanyu Maharishi who recounts to him the glories 
of Him, who is the Lord of Sacrifices and Vows and who gives him 
certain mantras and asks him to recite them continuously. “Eight days, 
0 Bharata, passed there like an hour, all of us thus being occupied 
with talk on Mahadeva. On the eighth day I underwent the Diksha » 




according to due rites, at the hands of that Brahmana (Upamanyu). 
I received the staff from his hands. I underwent the prescribed shave. 
I took up a quantity of Kuea blades in my hand. I wore rag for my 
vestments. I rubbed my person with ghee. I encircled a cord 
munja grass round my loins. For one month I lived on fruits. The 
second month I subsisted upon water. The third, the fourth and the 
fifth months, I passed living upon air alone. I stood all the w T hile 
supporting myself on one foot, and my arms also raised upwards and 
foregoing sleep the while.* I then beheld, 0 Bharat a, in the firmament 
an effulgence, 0 son of Pandu, I saw a cloud looking like a mass of 
blue hills, adorned with rows of cranes, embellished with many a grand 
rainbow, with flashes of lightning, and the thunder-fire looking like 
eyes set on it. Within that cloud was the puissant Mahadeva 
Himself of dazzling splendour, accompanied by His spouse IJma.” 



*Our readers will recall tlie famous 
in ‘’The Seven Pagoda.” 



pose of Arjuna in his tapas at Kailasa as represented 



And it is our contention that in ihe Mahabharata days, the Agama 
rites had replaced or were replacing the old sacrificial rites of the Vedas, 
and modern India differs very little from the days of this period but for 
the rise of the new sects. And the Saivites all over India forming 
nearly ninety per cent of the population retain the same traditions; and 
the initiatory rites of Saivas of to-day are also called Diksha, accom- 
panied formally by Homa and Yajna, the various forms of which are 
discussed in the next stanzas. 



NIEBIJA DIKSHA DEFINED 

uireoQjrir® ®j{r<o$&tr soil Qww ifihuirnr 

u<stiQurr&@ @®iir®9(Lin-j3}LJ uu-L-sinr^^u umr^/ib 

@<50i£>gi $ fr u l. 9 & ll fijuuir &(rjrih 

<&6giw{£l 

<st yS <sb (§! ir & tr m jt Q iugst tS ear 0 p mr L~rr iu m iej @ th 

<sf ®Jir<omQLntosr& &irji)jr}ii&t <s (tCogq. 

4. Nirbija Diksha is what can be given to childern, 
to the very young and very old people, and to women 
and worldly men, and the sick. They need not perform 
the rites appropriate to the Diksha and are taught tc 




perform the daily rites as far as possible. These belong 
to the class of Niradhikara initiates. Of the three kinds 
of Diksha Samaya and Visesha are of one kind each. 
Nirvana Diksha is of two kinds; Satyo Nirvana which 
leads one at once into Moksha and A satyo Nirvana which 
leads him only after the parting with the body. 

The division here is into what is called Samaya, Visesha and 
Nirvana Diksha. Those who are entitled to Samaya Diksha are those 
in the Dasa marga. The Putra margis Sahainargis are entitled to 
Visesha Diksha; and Gnanamargis to Nirvana Diksha. 



THE VARIOUS LORMS OF SABIJA DIKSHA 
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5. To the highly advanced in learning and character 
is granted the excellent Sabija Diksha. They are taught 
Nitya , Naimittika and Kcimya duties, and become clothed 
with authority as Sathakas, (Chelas) and Acharyas, and 
attain freedom. It is of two kinds the Lokadharmini, and 
Sivadharmini. The divisions Samaya, Visesha and Nirvana 
and Abhisheka are included in Sabija and Nirbija. 

Nitya duties consist in bathing and ablutions* worship of God, 
and keeping up of the sacred fires etc. Naimittika consist in consecrating 
images of God, in performing Diksha, and imparting knowledge to disci- 
ples. Kamya consists in japam and Puja with intent to acquire powers. 
Sathakas are only entitled to perform Nitya and Kamya ; the Acharya 
can perform all the three, Lokadharmini Diksha is what can be given to 
a Crihastha. Sivadharmini can only he granted to a Naishtika 
Brahmachari by a Naishtika Brahmachari. For further details, the 
reader is referred to the commentary of Gnanaprakasar. 




THE PURPOSE OP DIESHA IS THE PURIFICATION 



OF THE 
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6. Hara destroys the births of the three classes of 
people mentioned above, by removing their mala, by 
purifying their Adhvas by means of the Kriya or Gnana 
Diksha. The pure Adhvas (paths) are six in number, 
namely, Mantra, Pada, Varna, Bhuvana, Tatva, and Kala. 
Of these the lower one is pervaded by the one above in 
the above mentioned order. The last, Kala is pervaded 
by Sakti, and Scikti’s place is in Sivctm. 



THE ADHVAS AS MANFIESTED BY THE NIVRITTI 

AND PRATISHTHA KALAS 
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7. The first five Adhvas are pervaded by the five 
Kalas. In the Nivritti Kala are Mantras two, Pada 

twenty-eight, Varna one, Bhuvana 108, Tatva one namely 
earth, and its deity is Brahma. In Pmtishtha Kala are 
Mantras two. Pada twenty-one, Varna twenty-four Bhuvana 
fifty- six, Tatvas twenty-three; and its deity is Vishnu. 

The details of all these should be learnt from the commentaries. 




THE ADHVAS AS MANIFESTED BY VIDYA 

AND SANTI KALAS 
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8. In the Vidya Kala are Mantras two, Pada twenty, 
Varna sixteen, Bhuvana twenty-seven, Tatvas seven, and 
its deity is the imperishable Rudra. In Santi Kala are 
Mantras two, Pada eleven, Varna three, Bhuvana eighteen, 
and Tatvas three, and its deity is Mahesvara. 

- THE ADHVAS AS MANIFESTED BY SANTYATITA KALA 
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9. In the Scmtyatita Kala are Mantras three, Pada 
one, Varna sixteen, Bhuvana fifteen, Tatvas two, and its 
deity is Sadasiva. Hence the total number of Mantras 
is eleven, Pada eighty -one, Varna f if ty-one, Bhuvana 224, 
Tatva thirty-six, and Kala five. 

HOW THE DIFFERENT KINDS OF KARMA 
ARE DESTROYED BY THE DIVINE GURU 
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10. The Karma performed by the souls by mind, 
speech and body are destroyed by these being made to 
eat the fruits through their cause, the six Adhvas. After 
the eating thereof, the Anava Mala is matured and the 
souls reach a stage of sufficient development when God 
appears as the Guru, and destroys the Akamya Karma 
so that it may not lead to future births, and also the 
Anava mala . The San chit a Karma is destroyed by the 
purification of the Adhvas, and Prarabda by experience 
in the body. 



So that it follows that both Sanchita and Prarabclha Karma can 
only be destroyed by man’s own individual efforts by purifying his facul- 
ties (Adhvas) and by tasting the fruits of both good and evil. It is then 
the Gnanacharya appears and perfects him with his bare touch, by sun- 
dering the Karma root, and Mala root- Hence the importance of the 
purification of the Adhvas . 
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Adhikaranam II. 

THE VARIOUS STAGES IN ONE’S RELIGIOUS EVOLUTION 
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Q&j^@$iui3<8sr (gj/r^^^/rsu @!<siimTupmiu& : (3&[r®jir, <55*2; 

11. One follows the alien religions, these enters the 
orthodox fold and plods through the paths of Smritis 
and various Asramas and their duties, practises rare Tapas, 




and learns rare Vidyas, and masters the Vedas and un- 
derstands the excellent Puranas, and gets a clear knowledge 
of the truths. He will then reach the heights of the 
Saiva Siddhanta. And after practising Charya, Kriya, and 
Yoga, he will reach the foot of Siva by means of Gnana. 

Ever} 7 one must at one time or other either in the present life or 
in the past pass and have passed through these various phases of 
thought and action. At all times and in all ages, and in all countries, 
there have been people who have had no thought except for themselves 
and their pleasures, who have denied any other existence but this 
who have denied the existence of any soul or God, who have cared 
more for the letter of the law and the forms of religion than for the 
spirit, who have lost their head and heart in endless learning and vain 
disputations, and w f ho mistake symbols for truth. The path of 
reaching truth is indeed difficult but as -men’s capacilies are varied 
they cannot but remain in these conditions till their mind is opened 
out and liberated. And the really true and universal religion must 
recognise the necessity for all these stages and beliefs and provide for 
them. The paths of Charya, Kriya Yoga, etc,, open out only after 
reaching a truly developed religious and spiritual sentiment, and 
then most religious emotion is really distinct in kind from mere 
intellection or perception of certain hare truths, Nityanitya-vivekam 
etc.,* and hence the latter should not he confounded with the above, 
and its place is very low in the scale of one’s spiritual development. 

THE DIFFERENT ENDS OF DIFFERENT PEOPLE 

^jibssuaCoiu ffQjtlL L^rrmr Qi^iul$Gry9 wn-QjjLD 

<snk$my)iLJirrr <yi<£$Giu®n‘jruLb ) (Lp^sja? 

srs^Lb 

Giumr jrjiu), 

QLOUJLr^LCtCoaj uirL^irmnn Qutgoso^(lp^^ Quum jpild , 
gBQgusqp^^I Q hi ear ny i}> ,<5 mr OwiumupGurrih 

Q&ubrnitaQuj OujpmsQjy^^l Qtu^jrvtb'Q&u Lf6iiiT6B&T; 

Q&uLjQjjsIr&i ( )uj(r Qm . 

12. Some believe that the pleasures derived iti the 
compamy of young and beautiful damsels is the highest 
Mukti. Some others believe a residence ir*. the different 
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heavens as the highest Mukti; some others believe the 
annihilation ^ of the five Skandas as the end. The Mukti of 
some others is the becoming possessed of the eight attributes; 
of some others a condition analogous to stone; and others. 
Viveka, and others say that the becoming of the true 

form of God is the end. Our Mukti is the reaching of 
the Feet of God. 



Each belief and action is consequent on the particular ends 
life, which each one gradually places before himself; and each 
thinks his ideal is the best and would not be convinced that it is not 
the best. As you stay in a mango grove, you wiil find different 
persons entering it with certain definite objects. Some come in to 
carry away the dropped fuel, and twigs and dead leaves. Others 
come in for the bunches of the leaves, others come in to gather the 
fallen young raw fruit au®, and others again for the fully grown unripe 
fruits, and others go in for the fruits. Some have greater relish for the 
unripe fruits : than for .the ripe fruits (especially the taste gets 
peculiarly developed among pregnant women who will not be satisfied 
by the offer of the most tasty fruits) ; and some have a liking for fruits 
with a dash of sourness in it. And when people eat fruits, some think it 
sweet to bite and eat the fruit whole. Some are particular how they 
clean it ; and some would press the juice carefully and then alone taste 
it. There is no accounting for tastes as we say ; and each derives some 
pleasure and profit no doubt and yet any honest thinker cannot fail to 
see that there are various degrees of pleasure and profit, differing in 
quality and quantity. 



The eight attributes (erem^essni,) of Jainism are Ananta gnanam, 
Ananta darsanam, Ananta- viryam, Ananta-sukham, Nir-namam, Nir- 
gotram, Nir-ayushyam, Sakala-samyata-bhavam, In Rural, chap. I. v. 
9, where the word &axr(§GmfjBir6br occurs, Parimelalagar, that prince 
among commentators, interprets the word according to the Saivagamas 
rejecting other interpretations; pareuujfi/BQppQt self-dependent, gmu 

the immaculate in body, ^jiujbeas self- 

luminous, Qpjb&Qp.zmnp&s all-knowing, ^ujetiurr&Qeu urr&ii'Zsrfidr iwfgjss i) 
eternally free, Quir(§^mi—<mLD all-gracious. aunMiSi^esruQpmt^mua limitless 
bliss. It requires indeed very little trouble to refute the .fallacious 
belief that Saint Tiruvalhivar was a Jain or a Buddhist. 




THE DEFINITION OE A UNIVERSAL RELIGION 



ujiEj&tsk Q u ir (t$(^mr @ jgfrsv&en 
€pm(o0'?L^frm( 0}) §)®j(5Dir ldgq gL&ru&Xoijih 
luir&eu tuLbQuiTQijGfr jgn eb luirgslrsi GUsmmfl®) 

611 IT 0 Lh <SI'g!GU60<oV(gi} ) GTGS)lthL9QISra& fl&T n$ 

i80u9(gg)Gb £$eB) 6 uQiu&> 6 oirijb «p/r? L-p(s>p airmr 

rslJiT jnsg]UJrr QprrQTj&iAiULh ^gj&iatuth Quit 0 <sir jpir <so 
^$5<sQi Q}<su j^65)6uQiu&)<soiru) ^iQjjL£mp<^ $,<£ 

'£ti-.(E!®u2(f)th *£I3 B)Guu3 it&sqj ®ib <s{ $ &sr uj~& & f) <sn l 



and 



postulates 

various, and conflict one with the other 



text books are 

It is asked 

which is the true religion, which the true postulate, and 
which the true book. That is the true Religion, Postulate 
and hook , which not conflicting with this or that , everything 

within Us own folds . Hence all these are comprised by 

And these two latter are 

imbedded under the sacred Feet of Hara. 



the Vedas and Saivagamas. 



No one can cavil at the definition herein given, though they may 
not agree with the position that Saiva Siddhanta is the supreme religion. 
And we confess to not having received a better definition. Elsewhere 
we have Written on the historical and universal aspects of Saivaism- 
and we need only ask to-day why books like Sivagnanabodham and 
Tayumanavar’s poems are accepted by all the different schools as 
expressing their own truths. A distinguished Madhya friend of mine 
told me after he read through Sivagnanabodham that he was mistaken 
in supposing that I was an Advaiti. A learned and zealous Srivaishnava 
scholar has written a' key or microscope to the twelve si okas of the same 

book. And all followers of Sankara treat it only as one of their own 
books. 



THE IMPORTANCE OF VEDAS AND AGAMAS 

'£f0ll}63)JT)lUir SLDQ/ig^/TW ^jSs5T gULL SSL.W [T <£ 6tn&u3 (§$}&ST 

<s>i <srr u u if! <$ ir ib ^uQun’fjjjdoir <=sy zr osr 0<6fr it sb 
$0W{r<3><sn‘ iSshr g cv? p p ®sfi G <u pirLAjijlisg x^<6fr6)9<so 

^/7't£5ts QlditQp p p /5A5 ml qs$) jb 'SFumjlq&it 
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t£(!i)$L{inr mr tii&BsiWsfr toppith srsoevmh 

QiMiuis^irsSm Qjy^Lje^L-iumh rg/iim&thCa-su tfamsw 
* (§$@l®Jir &tQiAtyy$tn& Q&rrw^wGpirm jfleoSso 

Q&ir&glGutrrp w&3><s$ifr)Qujw Qg=irsoQ&)rr && 

14. As they expound all the truths, the Vedas and 
Agamas are called “Mudal Nul,” ‘‘Revealed Rooks.” Their 
immeasurable meanings are given out duly by those who 
possess the Grace of God. Others try to interpret them 
according to their own sense and found various schools. 
Smritis and Puranas and Kala Sastras etc., form “ V'ali 
Nul” “Guide books”. The Vedangas and Upangas 

form “Sarbu Nul” irtr ip &ir do) “aid books” Nothing contains 
any truth not contained in the Vedas and Agamas. We 
cannot find anything to say to those who would assert 
otherwise. 

* Mudal Nul ’ is defined as the Books revealed by the Supreme 
Being devoid of all imperfections. ‘ Vali Nul ’ as Books agreeing with 
the Mudal Nul in their conclusions, but varying if necessary in other 
details. Sarbu Nul” though following both the above, yet may 
contain variations and differences. 

WHAT ARE PURVAPAKKA AND SIDDHANTA WORKS 

G®Jp>njir®) Gn&t&j£jrQ&dsr(jr}i) j£irm&<srr 

j^d$<sup$m efirfhsp jftfreb&M 
jzfieo <somrpi$£li<50 @pemr@Lb 

Quit '§}&)& QJ ib pu q j/r &)tnh 

r§^n3<^)60 SLoisiratgu i> &p$!#ufr pir &(§lb 

§ ii 18 &nJM8/Du3 dsr ^iflQufrqijeaG&i pKftpp 
i£$<soQu!r(!$®r gjr®.m*euu> L9p$tr&) 

tor<sui®«srr 9pp iriip u)rr(§w. 

15. The only authoritative books are the Vedas and 
Saivagamas. All other books are derived from these. These 
two books are said to be eternal as they are revealed by the 
perfect God. Of these, the Vedas ar q pene^al, and meant 
for those of the worlds the Agamas are special and revealed 
for the benefit of the Saktinipadas, and they contain 




truths nob found in the vedas and the essential truths 
of the vedanta. Hence all other books are Purvapakka 
books, and the Sivagamas alone are Siddhanta works ? 

THE GOAL OF SIDDHANTA 



G&wimQwrrm' j$ u®sr Qppp F(r& 

^®jjBprrmsr(£ lAfoOm&qpoSl ^/rar ojirrfl 

inG>’<£&rrmf5 pifhGurryyth&i) suQfjthiJS puwnj 

(LpfijBtT'tSfiU UfT pL£t<S[}lf <9$ & tfiCSD&JLJUm iSTtSar Jp 

Qldit L$i$$i_6iyb SLW&Qjreotnb tyirirwa s pirQu 
LSppmhpu GuQLbLSpjjbjpiu i3pp$iu urrmu 

QuQ^iii^ifiu^Go off y>tt$(£ suit ^^isrmrm l3stitis$. 



16. In the Siddhanta, the Supreme Siva has graciously 
revealed that He will, make mature souls Jivanmuktas in 
one birth after removing their Mala, by bathing them in 
the Ocean of Gnana and making them drink of Bliss, 
and freeing them of all future births, will place them 
under His Feet of Final Mukti. Yet how mad is the 
world in not believing these Holy words and falling into 
sin and perdition by saying all sorts of things. 





GOD 



jj§}&>p&igs) QJirmryiirm th Gr&ieOirib (orm&iir 

(tpp&sr&^U}^^i<s ®ir &QiM 06 urr uQujWL.i&rii^tufrtsnr (j^ ojihLj 
UumpaGtrrr smw&etflgpGBr ^jBQ^jeomvib Gpr jbjpjth 
imrLt&aeu^ 6urgGt5urrfr&<& t i.b <suirjrrr Gpirifa^tb 
QpmpssmuSi^w gfoufigisor ursjQ^rr(£pp s wQeo 

QPfl&TeowQtueoirib ^f.flSi5SlQfituw((^) g)/r«w(p Guir&p 
$pmp<^)so &98osr^.jpfp(^(^ Q&UJ$ ujfrG®) 

G&tgLn^Gpj-a; Qir&QiLGOfiih spjsssjjsiwfsnrih ®<supQ&* 



c5GT 



17. He is the Supreme Lord, in whom all Intelligence 
all Power, and all Beneficence is inherent. HIS Omni- 
science is manifest by His Revealed Works, the Vedas and 
Agamas. His Omnipotence is manifest by His granting 
the deserts of those who follow and don’t follow Hi's 
commands. . As He removes their Karma by. 
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them eat their twin fruits, He is beneficent. We behold 
all these Glories in Our Lord Siva. 



. The very symbols of God Siva show forth His glorious 
the author of creation, development and Regeneration, T 
and Blies. 



Power, 

robhavt 






FOUR MAKGAS 



REACHING GOD 



.r 

t 

imbr&&ih & a to it irssth & jbi-j$tr / c rr if « &; t h 
$ir $u>ir it & sllQl & ibis p four uj&iL-ujib 

(smLDtrfr&Giih tstreosmsugiirtb ^rrmr Giutr&ih 

ispQifiiurr ffffi&wjQuJGsr i&dS jb jpisugith Q&uj®uir 
brwiriraa Geu/raStu^/r dfutu 

& rr&u iJ uj &irty&@uj Quim eBpiurth 

Qpm Lorr ir «<$ (sj/rsar^^/reb gtuj^i nip .§ 

( ipi^Qeumuir iy)m t rfil@)j&(§Lb Qp t &0upth srdsruk. 

t 

18 . The four paths of reaching God are Sanmarqa , 
Sahamarga, Satputramarga, and Dammarga. These four 
margas are also called Gnana and Yoga, Kriya and Charya- 
padas. They will respectively lead one to Sayujya , Sarupya 
Samipyci and SaloJca Mnkbi . The first kind of Mukti 
attained by Gnana-marga is the final Bliss, (Par a -mukti) 
the rest are called Pada-mukti . 



DASAMARGA EXPLAINED 



& rr ldit rr & mih&rr jb jB jb & br a p rirr <$ m G&iruSeo 

@®)Lh'$i<oa®LL((3) ^eo<^0 (§ Qu>(lqg($lq «f irpfgu 
Quit &(<&]) 'lb <$ ir ir tnrr 8so 

Lq66fl@jb&LJLI<oO &6mL£E'§}U Lfit> tfiti UlTipjB 
$I&GQ$(TI) eSeir&Qu.®# 0Q5f5ib^ eumroptb 

Q&uj ( o€iit—[EJ^smr L^ireo^tsf.Qajdsr Q&iu®]($i) 
lurr^ussofi uPtgj ©h j?y ueasfiisp'&itrpu) umBit/th 

^)UJ JDjjpIQJ ©<? &ffl6to(UQ&lLj($Gl}ltir FF & 60 Qq^UL lir. ’3 >€o> 



19. Washing and cleaning God’s Temples, culling 
flowers and making garlands for the adornment of God, 
founding flower-gardens, and lighting temples, and praising 
God, and obeying the commands of God’s devotees, after 
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bowing and humbly receiving their orders, all these are 
the duties of the Dasamarga, and those who work in 
this path will reach Sivaloka . 

SATPUTRAMARGA EXPLAINED 

&thLja<$3eo u Gurr^j 

Lj&RiBQinir^Ld^ (Lp^B<soQ<srrsm 

<3?’&$Q*&lLtj5!r & 637 LD £Lp if <£ §? Qprr$10 LLir(ffi)Lb 

Q>&tr ^mtuiLjLh ufr®$@@rr &&& 

u<&$u9$y5)®} * 3 {(§&&t&siu ufftsBu Guirjbjtflu 

Urfi'33Q(6$)(E>L£i GTffiuSbbzUQT) <S!T ffl LU fLp LD USWI 6mR 

®tflaS)iLn&$55r gjiujnnjj GfaiirrraGfr 

r^&STLDsd&sr^&sr ^ Qjj u u ir r§ 8s&r ilj r£j &itGgj. q. q 

20. Taking the fresh and fragrant flowers, Dupa and 
Dipa, Tirumanjana, and Naivedya, and purifying in all 
the five different ways, and establishing God’s symbol 

and invoking God’s Presence therein as All 
Intelligence and Light, and worshipping the same in all 
love, and praying to God and praising Him, and per- 
forming also Agnihotra etc., ail these comprise the duties 
of Kriyamarga. They who observe these duties daily will 
reach God’s Presence. 



SAHAMARGA EXPLAINED 



&£tj)[r!T<3;&th j^trmrQih 

&<sSLJujbjj[)J (yi# & j£! f QF>@6ti(r @ir ir/s/ssir 
*&iatjnrrif&& ia j$ ts psu jb jS ®>r ^(T$ihQur(%<m&<oir &~6tm ir ( 5 & (it ( (§ ) 
^8sm'ihj$}Gutruj GuiGeorf} ^wtrLD^iAmtr L^®)@{0mr 

0P&i£>ir[ra,£ *s>i(Lpg)L-<sdLb 

(y)(Lp&G<5Fnr r ® i38mikl0(§&@<so (Lp^mirtt ©S&ar^dr 
&-%wrriT<£'£ Giurr& (Lp t d)jgnb 

^-Lp^^ 5 Q)&-ifiis @^ir@6u®}r @6$r a^qfjsu^mgju Qu jryeufr. 



21. In Sahamarga, one has to control his senses, stup 
his breaths, and fix his mind, and explore the secrets of the 
six Adharas and know their Gods, and passing beyond into 
the regions of the bright Chandramandala, one has to drink 




deep of the Amirtct filling his whole body, and dwell fixedly 
on the Supreme Light. If one performs this Yoga of eight 
steps, his sins will fall off and he will get the form of God 
Himself. 



The eight aspects of Yoga are Y ama, Niyama, A Sana , Pro nay am a, 
Pratyakara , Dharana, Dhyana , Samadhi. Of these, the last live are 
only set forth in the text, and the first three are assumed. 

Y ama consists in Ahimsa, Satyam, refraining from theft, chastity, 
mercifulness, devoid of deceitfulness, contentedness, courage, taking 
little food, and purity, 

Niyama consists in performing Tapas, and Japam, and Vrata'in, 
believing in God, and worshipping Him, and reading and meditating on 
Sastras, being cheerful, fearful of evil, and intelligent. 

The Asanas are Svastikasana, Gomukhasana , Padmasana , 
Virasana, Simhasana, Bhadrasana , Muktyasana , and May liras an a. 



SANMARGA EXPLAINED 



^^mnirirsestb lyyrrmr Qeug 

&n'@0prk'£s®fr &LniU(ii&6ir giribueoGijLh sur ir a 

ussTiMiraaili Qurr($errusoeyLh @fpir& (Smsofrih 

ufijkj&urr &ihQgiflgg}u &iriL($ih 

fsesrwrr irda <&7j/rsurge&)g rsiriq. qsijtrar 

Gtt&jUjQiArr® ir jg$ (§aj ih usirL^ir snsm mrtb 

Alter tAirtr&< && Qupn9 @/rwu 

Qu(r^es)LLuj6s>u. Gtufr irffieudssi u Qujrjjojir airC dmr . 



22. In Sanmarga, one studies all the various arts and 
sciences and Vedas and Puranas and the different religions, 
and after rating all other knowledge as low, he holds on to 
the truth of Tripadartha and finding the Path of reaching 
God Siva, and realising the non-distinction of Gnaturu , 
Guana and Gneya , He becomes one with God. Such great 

men reach Sivam. 
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DIFFERENCE OF GNANA AND KARMAMARGAS 



<$r$nrmS'T*v @SmGiLirr@€0 go 

idflQuirQbSsira Q&iLtS ^iresrCSsuli—GO ism (ft? 

FFmuSeiuru Qurr^&r <%Bm & ggiignb 

* $l&)jD$ijGsru}. *3i<ss}L~G>9&<gjLb gt y9 go rr m yscn^ 

®wmtJ$l 60 nr'E& &<mt-nika><s(r &ULbQ&uika6tr tguuirmih 
t/pm jpj&Qsirm £ytu0u9msii mnLQoj^} Qurr&m 
r^mmiAcuirm Gmeoirmr ^irm : s<srr<sb ^fjrSm 

^(7$&&juuiT <s$Q Letups *s>! p3 ibQ & it QirGOGorrib. cl / e _ 

23. Reading Gnana Sastras, and teaching and explaining 
them to others, learning them from others, and pondering 
over their purport, these constitute Gnana worship or Yagna 
and will lead one to the Feet of the Lord. Pure Karma, 
yagna, Tapas-yagna, Japa-yagna, and Dhyana-yagna are 
each one superior to the one below, and will only induce 
Bhoga. Hence Gnana worship is alone pursued by all those 
who know the Mokshamarga. 



DIFFERENCE BETWEEN THOSE WHO ENTER SAMADHI 

AND THOSE WHO DO NOT 



©sr @!m$£S /& <%&) Q^gt^^go rSiLm>L- 
®Gfr p$Q<oOmr ff rfl it mr l..it uo $<sfr&Qmr (Gjjrrmrih 
g 8 lL onL-iumL— is £$@wifr3L..mL-. QldgiS 

Qlhqjit^j p utSmojir Qilmruj u @ iei & tl-( (§ ) 
FFtLu/tuLjmr mfi uj is n & uir& jgjj ) muih 

^<ssflj$jj£j&n-i5 $ p mr QijGiJ rr <so unrifGtLGO 

isiriLuf-iumfl (§G0^^}Gsf)60sui ($ (§gu it go 

QG$rr m r§ *$im>L~ts^<mL-.Giin fsirgsm ^irGsir 



Qu&» 



24. Listening to words of wisdom, meditating on them, 
clearly perceiving the truth, and Samadhi are the four forms 
of Gnana. Those who attain to Samadhi attain Moksha. 
Those who do not come up to the Gnana stage become Lords 
of the Heavenly worlds and enjoy great bliss, and by the 
grace of God, are reborn in good families, and by the grace 
of Gnanaeharya attain to Samadhi, and the Feet of the Lord. 




DIFFERENCE OF VEDIC AND AGAMAMARGAS 



^ rrmuytuir &ibjj£tr <$<&[£ ^S-S)itldll 

&rrri>§j!®Sl p- piLaami) Giuir&tii&m &ifi&G@trtr 
h : & sr uSfoOir & g?Qjrr && ldQujd j$^LCUU6ir@3&sr lBsstgui 
FF&afiQiuir GG&ifituir &rfimiuii9ssrlm fBmiGoyir 
smmuBsoir (yy&*3u&ih Qu jb si <5d& j QweoGOfnJb 

^Qdj^mGurr &tr<&(Lp®sri3®)fr jl , jbu q? 

t&rrmQrsnS .&iG$)L-&gi<3S)L-.<suir Sl&udmr 

tbtr&Gm qjs&rasRjbSittr t5g8pH§6ufr&jb (npOwr. a.@ 

25. Those who perform deeds of charity, Karma- 
yagnas, Pilgrimages to Holy-waters, observe Asrama duties, 
and perform Tapas, Santi-vratas, and Karma-yoga will attain 
to the Highest worlds and will be reborn in no time. Those 
who perform yoga and Kriya and Chary a will attain to Pada 
Mukti, and at the end of Time, if they do not yet deserve 
God’s grace, they will be reborn and will attain to Siva by 
Gnanamarga. If they deserve God’s grace, they will at once 
attain God’s Feet. 

THE MERIT OF GIFTS TO SIVAGNANIS 

Pisu^rrmrs 1 Q^iu^mL^Gujirir m&u3®) @irasrih 
i §Q)LD<sfrG<$u Q&tugHtq. gpjtb (§®)l oSsoQuitq) 

UQJLDITUJ& «SL-6#65T*3y(2$/5 j£(r@SU6S)& 

uirGuir&ii &ujljl9@$)u un&pmp ^ 

^BGULBir (fT)Uj l 9 jnuQuirmr j $ jd &rrpu ] uemrmfl& 
erflstntu&lifl mirGcuir-ssis mi id# nr jtitGld 

15 GULLIT Q9j LO gjg 5^/Sl/(55/T 63T LbGO&l 

mrr posi ^uj-i &LnGO(iia<sir mjspi&efiiGQib ^irGmr e 

26. Even if very slight gifts are made to Sivagnanis, 
with endless Bhakti these will appear like mountains on earth 
and the donors will be prevented from falling into the ocean 
of births, and will enjoy supreme happiness in the higher 
worlds, and to free themselves from Pasam they will get one 
more holy birth, and will without taking a long time in 
going through Charya, Kriya, and Yoga attain the stage 
pf Gnana the Lotus Feet of the Lord, 




SUPREME MOKSHA IS ALONE ATTAINABLE BY GNANA 

ir gst <5 p r mirGsnn®njn&m LjjrrrsM'ib 

rseueo^ &LD(&Q<9 : ir6i)<oV ^Gososiirr Oldish @yih 

mzGsr@$B[nr <orm&L-.6uir ^(^(S j/r mg^irtso 

s~jr}iQj^j^!rmr umgBQjmjir Qldlu^^st esni^irmr 
*%®npi$tr go^Ouitgu ( ^})^90(rs^ir(ijyGiT QiQ^&rQufr&o 
^(in^rrmib s3u.uub^Lb ^ijpjih(Lp<$J& luir^tb 
ffssr^^sirar ^nmmamr ^sbeuir <55 irmrih 

^Gmjnsumts}- (toijrrGsrCoLD <$>5 ir&sr Qld&huit. s^st 

27. The Vedas, Agamas and Puranas proclaim that 
by Gnana alone is attainble Moksha, and yet what can we 
say to those fools who assert otherwise. By Agnana is 
begotten Bandha, (attachment). By true Gnana is attained 
freedom. As the darkness flies away before light, so Gnana 
vanishes, and with it Bhandam, and freedom is attained. 
By Gnana, we do not mean the Gnana proclaimed by all 
kinds of low dogmatists but the Knowledge and Love of 
the one True God. 

The language of this stanza is plain. The Highest bliss is alone 
attainable by the attainment of the Highest Gnana. The other Margas, 
Charya, Kriya and Yoga are only steps leading up to Gnana. The first 
two Margas are usually called Bhaktimargas by other schools but the 
word Bhakti is so vague in its acceptation that it is not taken here to 
mean a particular Marga. The word is as loosely applied as the word 
Gnana , and what is real Bhakti and what is real Gnana has to be 
determined. But as a matter of fact, Bhakti or love of God in 
any sense is essential in all the four Margas we have indicated above 
It is love that guides the Charyavan, Kriyavan and Yogi and Gnani 
Without this essential love, all their acts would only be bare hypocricy 
And Gnana or knowledge too, is implied in onr bhavanas in the .lower 
Margas. Bu t this knowledge is more and more symbolic in the lower 
stages, and as we ascend in spiritual power and genuine love, it 
will become more and more real* The greatest fallacy underlies in 
contrasting Bhakti and Gnana. There is no contrast at all but each 
one involves and implies the other. In social relations whether as 
master and servant, parents and children, friends, lovers and the 
loved, the relation will be unintelligible and a sham, if mutual 
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knowledge and love do not exist. And the more one knows the other, 
his or her goodness and love, the more he comes to love the other. 
Love is in fact the fruition of knowledge, and the Highest Guana 
is when w T e do know and recognise, hovr loving God is, how great 
His Love is passing the love of master and parent and friend and 
lover,* yea passing the love of one-self*' how 

* Saint Manikkavacbakar frequently addresses God as sweeter than his own, 
mother. And what is more Saint Appar says; 

“ if S5T Sif se T0lb CTSW-j.©u5fiUJ*lfl?iK 

sr spiii JjJsjfliuxeir ig>(i£®iraT»_ciir<>ir 

There is nobody who is more loving than mysol 1 

Yet there is one more loving than myself. 



“Though roan sits still and takes his ease 
God is at work on man ; 

r 

No means, on moment unemployed 

To Bless him, if he can.” — Y oung. 
or as Saint Tayumanavar puts it, 



A jKeasr sssr0<sir ft iGfte®yD& &n F <x(&juo <F n Jmfl u(o u(o jn 
uSmunu&reii (Lpusnu mastiff 4) 

\ iu<s sir &l -€ 0 /t pj’ 



‘The witness who guards me with his loving grace. 

The One, the Ocean of Nirguna who, every wink of time, is 
engaged in doing nothing but good to me. 

The fact is we can know only and truly when we can fully realise 
God’s inmost nature, that God is Sivam, “God is Love.” 



“jyeirL/ih 9eu(LfiUi $ir®kQu.e8ruiT jyjfleSetiirir 

jf&srQu &suiorreiipia@ 

^y«w'(oU 9o]u>rT£Dj£iT(V) ld p9 £ fEiSetsr 
jUjeorQu &SULDHUJ \th fBnQ ?•' 



The ignorant think God and Love are different, 
Hone know that God and Love are the same, 
When they know God and Love are the same 
Then will they enter God as Love. 



As it is, it is the proud boast of Saiva Siddhanta that It is a universal 
religion and philosophy at once, comprising all schools of philosophy 
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and all kinds of Bhakti and Gnanamargas and yet differing from them 
all. ‘'All and not all,” (mGi'ewwmb jneoeoetjurruj) is at once a characteristic 
of the "Divine Ideal of the Siddhantis as of their Religion. 



su lun Q^m^/ssr <g‘]p$u,)Qjbun(f ir.” 

‘Thou art not] aught in the universe. Nor is there aught save 
Thou. Who can know Thee ! 5 



THE MANIFESTATION OP THE GURU 

rfllU&lT!!) <£<$# 606 # GStlL-$G& Q&UJUJ 

KL-trGpfrmt uSu.&G&fr $ G@ir6srj£j ir.irGurrso 
^/r?£0@)Lb *%&irwr®jr5 ^0sir/rsu Qptrmjn 

^u^^irmFLh ^ssnctroSeo G^ir&sr^iih G<£rrmjD<5 , 
^irtfliu^ih &€um(i % $ tr m jrmb ^rrapirs Gpir&rj&tb 

Q^ltgo^sos GmeOGomb^Gsr _gp, ;mG<sfr Q^irm n )) lb 
Gwrflcu^tuu u'fitu^iintriLj £-.u3rr&@ii3 srtrtu (srdi^Lh 
(§®sr /oificfeo QiueoQjrriixip^r fS^y^rs^i G @ rr jry ii> . 



£L. «q 5 W 



28. Just as the crystal emits fire when brought be- 
fore the sun, so when the Divine Guru, out of the fulness 
of His Grace, appears before one, there will beget the 
first stage of Sivagnanam. Then will he see Sivam, and 
his own real self and the whole world in himself. Then 
will he perceive God as the smallest of the small and the 
greatest of the great, and the Soul of all souls. 

Of. mrrtuuau.Gti!m@ jS <k jprtu^nm ismlL^uiQufiG jd^t 

‘‘QujbjDtS&r Qiadj&DLMUj tsnLDiLjw&emQL-tSVr 

sfremL-gyu), erm2^iqtb&6mGu.eirr iSljn^irt^iMsemGi—eisr 
c gyii^ < 3so e ^ &msi(ou.esT. 

ermCoesr iSdr’bssrs str^uurkpir 
pihmLc&iiks ir(ssv}£ pmm&QujtrQ jr” 



Bursting the veil of Maya, I gained the sight of Pure Guana, 
Gaining, Oh Truth ! I saw myself and saw others 
I saw everything in that condition 

Lo! they who did not have sight of Thee are men who did not 
know themselves. 
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THE RESULT OE THE GURU’S MANIFESTATION 

u9&&Q gjfrqFj iij Suirpib 

G i n<sij $5 ih (^frsWLhoSBsiT ® G^sir tr^^oSm *$f rrf)Grr rr &) 
i G^r§L.',_mL^. LftfrS'gj] Q srr rr it s m 

y,@<so@j£jh (Lp<%@ 

pys&t.Srfl tuiruLSrfhu uSesr n$ cb 

/* #u>li# 0 uebmUtrm, atrQ<g)(®) 

(Sp&sQIGmjn® -©a/ir ^jisudssr cSnaum^simyir Q5i_/rG < « 

m~L-ii<3®@uj(ruj'9 : @tW66iG<£[r jbp QiAirm'gyGiD straw u,t. £La 

29. When they are sufficiently developed and receive 
the highest grace of God, (sattinipada), the wisdom thus 
heard is contemplated by the grace of the Guru ; and desire 
the attainment of Perfect Samadhi. They will have neither 
likes nor dislikes, but are absorbed in contemplation. They 
will treat a potsherd and gold at the same value. Like 
Jivanmuktas, they will so unite with God that they will 
never leave God, and God will never leave them ; and 
dwelling in Him, they will perceive only God in everything. 



THE PROCESS OE UNION WITH GOD 



'gljdtuirmin r£i$o8 @jmGetr 

<3}i$ujnQ 1 £ •siflStsjjii 

(§j$iutrGp &jrmr,ws GetrrrQLb 

< 9 h.L-rrG& si iiru.tr Q# j£t($umu lurruSd) 

i3j$aj(rp $®JGar pirGmr tJUrftiE&i G$ir@sr$u- 

lSitu^s Gu<$QLD<sofTK (Sfiirar/S 

Qis jfjhuirGso ^emojQpeoaotrtb csyiabsu su/r® 

rfimiQ mmr jpah G&rr m jo$®6u&r iStrrr^rrjr (W)Giu 



m. o 



30. -By the Grace of God, getting rid of the bonds of 

knowledge and ignorance, receiving in his Intelligence the 
knowledge obtained by hearing, contemplating it in the right 
way in without the conjunction of the Antahkaranas and 
Avasthas, if you melt yourself in God, then will the Supreme 
Siva, who is inseparable from everything, appear to you 
separately, and in the third step as one and different from 

all the world and as Niradhara. 

* 




168 



SIVAGNANA SIDDHIYAR 



This is the famous stanza which both Saint Tayumanavar and 
the author of Siva - bhoga-saram had made the subject of Supreme 
Praise. 



urrir <£$($&,& sffQeQ606diru> u rr j&} tsS Js ppprre i) 

^ir^pfinir Quirm<ZGru/<s®to& tfirq^iBirek ermisffQeirirS 

The whole world’s knowledge, in half a stanza 
He revealed, Oh when shall I reach his golden feet. 

— St . Tayumanavar, 

# 

“u IT Or oSS'S j!5 UlTITjS^/SuJ^ ®^i|5lll5lCa5U 

§>ns8<$$pu utTj3Quttjpui” — Siva-bhoga-sctram 

God’s Niradhara transcendency is thus defined in T'irukkalirrup- 
padiyaT {^0<s<s&flp£i'uuuf.iu/rrr.) 

“«! ids&u UL-.IT ;& Quir0eirmu ^Ssur <£ js! eafi u> 
ptr&Qp £STT^sr§>m(o0’Qih £ — $&QiL]L-.ear 

&p(&)Ua Quff0t^i~QeBr t$p0tb Quff0&r 

Spemes ^irirpirmh jfyib. 

XJncreate, immanent in everything and yet remaining separate from 
everything, and yet becoming one with that which becomes one with it, 
this is the Niradhara.” 



THE NATURE OP THE UNION 



LjmrmfliuGtLw 3,-sira^ & & tb urajmigffi 

Li®mmf!ujcfa$r u Ljmrmfhu^^ ( ss)(ogo 

fs&wGmfliu^ir m @ jg? ^ p sm iq-Sovr ilj id *21 

(^rr so^lwtQi @1 ipQ im /§£) ld rsmrigxs) (ss)Q 

C oevrra^Qg (Lp^^Qu^iLb 

<STfEiQ<3By5lQ<svmr (&fru3Q r rDLi)& QaarjriicgimjD ®8&srjTS& 
&smr rSsrjjDGUfissfi jb aeoihg) asiriuih 

« yS it @ s & rr w GrfB^tDTriLis Gq$£p<sw(l>uir<50 rS jbuesr. 



ih <5 



31. Good Karma will lift one into higher births and 
worlds; bad Karma into lower ones. As such, sundering 
both, by the wisdom obtained by the virtue of worshipping 
the Sacred Being, and without entering into future birth 
in this world and lower and higher worlds, the person, . 




who becomes a Jivanmukta in this world, does not care 
where the sun shines; and feels no want, and leaving his 
body, enters the Fulness of Supreme God, and becomes 
one with that Fulness and all in all. 

Gnanaprakasau deals fully in his commentary on the different 
views regarding the nature of the union in Moksha postulated by 
various schools. 



THE NATURE OF JIVANMUKTA 8 



<§$!r®)LL$m it ssr rS ujmL-Gujtr 

rsmresiLDQiUfrQ j$tfoiwu38so rsfrQsuQprr^r jiSchSsx) 
@gou9SoQ jSGUu9G0%5Q ®3 & LDnTL-.fr <3= $r\fr LAP 

Q&iueSsbcko 0ajiresrLfleb8so @!&<$lqgu 

(B&rrtoduSels'j Lj<so6$f}<£)8s\) &jr®wr uSsbcfco 
(QmrijQcoSso (g/fitfieoSso @6 \)(Lp 

ufr <so(TF)t — <ssr &.<5snnppir u&fr&ir(§mr taq^oSu 
u[tl—qBQ(^) L-irL.so^]meij uii3m 0iq.^nh 



OtlU • 



*>* 



32. They who attain to Gnana-samadhi, have neither 
likes nor dislikes ; they desire nothing ; they have no 
religious observance and Tapas, Vratas and Asrama rules, 
and Dhyana. They have no change in their hearts. They 
care not for religious marks. They do not follow the lead 
of their bodily and mental senses. They are above Gunas 
and they have no ideals and no caste. They become like 
children and mad men and possessed persons, and they 
may delight in singing and dancing also. 

&rr®)th$a eiftaa 

Q&ujsuQprreir jpj Quit i {bQ&tiiujtr& Q&ajGa$dssr& Q^uu^rw(^) 
mtr&GQuQ LD0SruQ<SST J)S &_6l)/T6U6U $ pro <so 

if QjmrLq..utl ipatf u3 (ffjjj <£&> ®I-.@$5gq 
lm & @®sfhso '0ruj@Dii)u3ffiflGa Qjjiymu) <sufry)®3®) 

^Gfo&uStotfhsb Qqj jp; u ss>su imsoeorr jg] QiAGOGOirLb 

^G®L^i5$tr ^iib <&ir.wfl&m l £trLh <&jjr< 5 $rip<s$>\u *3f$cofnr. / s _/ k . 

33. They require not the aids of place, time and 
They .pei rfown actions without any thought of 
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the results ; their minds do not move like a swing ; they 
never leave the Feet of Lord, in all their daily actions, 
in walking, and sitting, in sleeping or waking, in eating 
or starving, in purity or impurity, in wealth or poverty, 
in pain or pleasure, in enjoyment or separation, in like 
or dislike, or in any other state which ordinarily causes 
change. 

A PARTICULAR UPASANA TO REACH SAMADI 

^{Br®8$o@rr<&t ^wSsoGiligo Grdxsoirw ff&wt 

&L- 00 <ssfi < 3 nt ib FF&Qasr&eoir <s 3 Su. 00 G^@jth r&dsrp 
^{srS&OGfttu *s>i &[r<m w&®rr 

n51®jQ <$ it 

L&m<ggii®@umr ^Sssnuesn^rs^i fS dsr p&jmr ^ ^Ggo 
L nqFfGiju&r &p'mTfii&dr ffsuajrmr Lbira0 
^imrorfluj &ir& 82ffLD<s®rftd) gurfliurr 0 pun 

G@r®sr jD(Lpiud) ffieufTssyusuui asufr^j^ 0atnrrLb. rEL&> 

34. If you have not yet reached this condition, then 

perceive the truth of everything being in God and God 

being in everything, and control your internal senses, and 

practise what your Gnanaguru has graciously taught you 

and reach God who is immanent in yourself. Reaching 

Him, your human faculties will all be converted into 

Divine faculties. Try to realize the transcendent Being 

even in your waking condition. Then also your Sivanubhuti 

will become Svanubhuti. 

* 

This is the famous Dhahara Upasana set forth in most Upanishats. 
See p. 208, yoI. II, of Siddhanta Dipika. 

THE GREATNESS OF THE JIVANMUKTAS 

arraQir0Gp <310 &0<5to&u Lffflfs^suirasir sb 

f§ si9 ir 0 06Uf5£B ^Guir ^wtradrr 

ufr&&iuj0®n@u uairsu^Greir ^tlmuH^Go) sluSiRgst 

UjbjB£)J0^]U Uff p / 3S)£ ) tlJ@S',L- up rQ/^a/ P<mG(!T} 

Lpq- aoSp'S/rairemr samituCS ? rr ( < 7 ? ) 

<=& 4p u a# 0 $ rh @<7 ^f50uf-s^jw ^auuppp ( MX )£j£l([!)Liuir 
Qrsir&Qu9gi LjrflujfrG@rrir Ljpuujbpjn (nfjspuh 

j^!<smy)mtTL3 pu lSosA m ofi 8ssr ssrr jgjia® u.frG®j, /e.@ 




35. Those who can realize the Supreme Being even 
in their waking condition, they are the saints who have 
attained to Sarva Nivritti, or absolute renunciation. And 
how are we to describe their greatness ? They even in 
this life have freed themselves from all bonds, and obtaining 
Sivarn, have become God themselves. Even if they rule 
and enjoy as crowned kings they will have no attachment 
to this world. If one does not reach this Samadhi. even 
if they get rid of all external bonds, he will enter birth 
and his mala will not be destroyed. 

Adhikaranam III 

IS THEBE ANUBHUTI IN MOKSHA '? 

^irjhsrr(sm? Q p m ^ jgiQ j& 6srr^ir 

rr<g&)&irir &osr<si$<s$i& ! £irm 'SirLQjr&w artmpGir 
t£J(7j5 ® QJQfiLbLjmr J GUrSjS 

<sii tr u9 (S3 ) jb Gupih^i t£>mr rspsuirgiriA ^mriroiir 
^($63 ssyuSir <si) iq mi gi lb ^mririzjslGQBso&irmr ffiaiSssr 

$L.mr p (r <s rr k &~mrir<si9m)<5Q ir <su jb udssr&irom 

(ffjsrr Q U j$< 5 or <£jG)i oSq^Gump u../Lb pis & rib &j3®J!T 

*ty$iupGpjh L9n)ULjLDGi?L-rr(£>j ) ^mrsuopm ms* 

36. If you say that nothing can be perceived when 
we lose our senses, 'no; nothing can be perceived by those 
who have not seen the True. The immature virgin cannot 
understand what love is. When two lovers unite, their 
pleasure cannot be expressed in words. They alone can 
know. Those wdthout the aid of God’s grace cannot know 
themselves. If any such say they have perceived God 
with their ordinary senses, it is all a delusion. If they 
are possessed of God’s Grace, they can perceive themselves 
and God without perception. If they don’t, their births 
will not cease, and the Anava cannot be sundered. 

As nature avoids vacuum, so the soul cannot exist unless it be 
filled in by the world or God. So to get freed from the world, the only 
means is to get into the eternal Bliss of God If not so filled, the soul 




will again revert back and fall into the world. Such are the logical 
results which flow from the views of Buddhists and Mayavadis, and 
honest people like Mrs, Besant do not shrink from stating plainly 
such a consequence. To them, the concluding words of every Upanishat 
“There is no return, there is no return/’ are mere comforting words. 
There is no end to births, and “there is an ever-recurring necessity of 
Sam sara.” But the true Advaita-Siddhantis’ position is different. He 
prefers to believe that the words of the Upanishat are true and not 
empty words. He strengthens his position both by logic and experience. 
St. Tiruvalluvar not content with stating the position here taken by 
St. Aral Nandi once states it twice, 

l ' up uppp(n?Gsr syuup&npu 

upsxs up pi 

Desire the desire of Him who is desireless, 

Desire His Desire, so that desires may leave you . 

“strirLfewiri^r fairy Qsl-Qsu (TQgQ&sr w p p $ gj & 
sirirp/nr strap® ( oWtu.” 

Knowing your true support, you leave your (earthly) support, then 
will that ill that binds you leave you alone, fully destroyed. 

Gf. The Vedic Texts: 

“By Meditating, the Muni goes to the source of all beings, the 
witness of all, beyond all darkness” (Kaivalya Upanishat). 

“By churning with Gnaua alone does the wise man burn up the 
bond” (Pasa) (ibid). 

“Knowing the Deva, the shining one, he is released from all bonds.” 
(Pasas) (Sveta. Up. 1-8.) 

“Knowing Him, Isa, they become immortal.” Ibid. iii. 7. 

“When men should roll up the ether like a hide, then only, without 
first knowing Siva, there could be an end of pain. (Svet. Up. vi. 20). 

“The knowrnr of Brahman reaches the Supreme.” (Tait. Up. II. ii. 1). 

“Knowing Siva, he passes into peace for ever.” (Svet. Up. iv. 14). 

“A man who has left ail grief behind, sees the Majesty of the Lord 

the Passionless, by the Grace of the Creator.” (Ibid, iii 20). 

* 

For further trea ismenfr of the subject see the “Note on Nirvana.” 




Adhikaranam IV, 



ONE MEANS OF GETTING- EBBED ; 





ZJfeW JD IhJ&GiT lL® L.h LUSj-S} UjCoLJ I f 61? 2L.SV/ Gif ill 

UGQi^mm&sir r$jow<s,trLl®ib uifl&un- $iL(Q) 

^jnjfS/DW&err gt &r gbB p u> *21 &r Qjnm^j <$m njmr 

ct y$®3r§ '[Qfw&ism Gsiirnfuju 

Quit tiiii'8 jDgftLb Lfeo&sr iS jr)mj<sm Quauj^iumOinu &<&hrL...trdr 
Qutr (grsj^Qw&r ^su^^Q^Qld Qurr^trm iSmrSssr 
Qj)mrsadm)jr)[§[r ®Gy>jB(Lpn$uj (LpQSl (Stuiruf. 

(LptsrSitG&irrs pkifisruuju iSgsig m3.it QfisnjD($uir&), 
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37. Knowing that soul is like the crystal showing the 
colours of those in contact, and that it shows in itself all the 
actions of the internal and external senses, and knowing that 
such action of the senses are no part of himself, and distin- 
guishing his own real beautiful self by the Grace of God from 
the false colours of the senses, the seer of such truth will unite 
with the Lord and will never after leave Him, like the 
rushing waters of the river breaking its banks and reaching 
the ocean, become one with it and can never more return. 



The author merely echoes the concluding words of the Upanishats 
when he says that there is no return for the freed soul; a subject discuss- 
ed by Badarayana in his concluding sutras. Note the use which our 
Saint has made of the analogy of the Bivers and the Ocean, and the 
absurd use of it made by Prof. Duessen. (Vide pp.8h to 87, vol. Ill, S.D.) 

The rough and discoloured diamond or crystal or muddy o,nd dis- 
coloured water stands for the soul; and the roughness and discoloration 

and rust stand for the malas eternally attached to them. But it is 

v * 

possible to get freed from this dirt and discoloration. By polishing and 
rubbing and filtering (process of births and deaths) the rough diamond 
can be made smooth and clear, and the muddy water can be made 
crystalline. What is the result? The light that was not seen before 
is seen now and enjoyed and it is for this light alone that 
we prize the diamond, so much so that we call them * Brilliants.’ 1 




But is this light and brilliance its own? Where was it when it was 
covered by dust. Where is it when the brightest diamond 
is kept in darkness? The fact is, the light is not its own, it comes 
from another source, it enters it and permeates it and covers it so fully 
that the crystal is indistinguishable from it. When the diamond is 
covered by dirt etc,, the dirt etc. prevented the light fron entering it. 
When it was in darkness, no light was in union. So in bandha, our ruaya 
and mala prevent us from seeing the Light; the Light will enter us more 
and more, the more and more we get freed from this dirt; till at last the 
Jivaninukfca becomes all Light and all God.' The fatal fallacy committed 
by Mayavadis is in taking the reflected Light as Jiva or Jivatma. It is 
not Jiva. The Jiva is the crystal or water. They say the reflection or 
light is God and this is quite correct ( l< gaku6ifiisj9 mjuluglpp (S&irJSajnQa »■’> 
— Appar). The identifying of Jiva with God will be like identifying 
water or crystal with Light. But in . Moksha, we still reach a process 
of identification as when we name a diamond, a brilliant. So indeed 
the Advaita Siddhantis always declare that the freed Jiva is Siva’ 
What occurs is, the individuality of the crystal or water or the river is 
lost and what is actually perceived is the Light or God. In Moksha, 
there is feeling and there is perception of God but there is no 
consciousness of such feeling or perception. When consciousness enters 
there will be duality When there is no consciousness, there is absolute 
oneness or Advaitam. The following is pure language of science 
and is equally applicable to the case before us. 



“When a river enters the sea, it soon loses its individuality, 
it becomes merged in the body of the ocean, where it loses its curent, 
and where therefore it has no power to keep in suspension the sediment 
which it had brought down from the higher lands.” (The story of a 
piece of coal p. 42 Newnes). When the individuality, the feeling of ‘I* 
and ‘ mine ’ Ahankara or Anava is lost, the soul merges in God, and 
becomes indistinguishable, the Karmic force is lost, and it cannot 
revert back (seoikfiiSar - Devaram) and become incapable of 

sinning, and cannot leave the Feet of the Lord. See further note to 
chap.' vi. “Light of Grace.” 



THE NATURE OE GOD’S OMNIPRESENCE 

* 

<srdiTssfleofsir tb bTixj;£S Qojmru.fr 

<srfhi(rF)tM<som 'srgmssBmCoOj jj$m jduj worn xssr 

sL.u.9nrQuird)’Skidsr sr dsr sof ! <sar s) 

* * • -> 

^■oimjojfBj&m & irasaa) 




( gjr5](§fdrri}j @j)iLj tb Ling'S ^Mrsi&wfigsrsin&i'i 

gjUsoijD&irosr is pt's^ptrar si)«L_ /fl ipi p 
£jr5)&®Sy5!i : G#/r <§//./ lo&_lL Q&ir^uiibQujj) (nfflQutrso 

Q&ir !§&(§ lL Q&rr$iu(rtu ( $ G@r®si jtSQsuesr «/rGs w. m. 

38. If God is everywhere, (and everything), then there 
is no necessity for our reaching Him. If He is not every- 
where, then He is not God. His connection is like that of 
the soul in the body. The eye can see but not the other 
parts of the body though the soul pervades them all. The 
soul can see, but not various tatvas in union with him- 
By the grace of the Lord alone, will he attain to the Pati- 
gnana. Then will he be like the blind man who gets his 
eye-sight restored to him, and perceives God as the Light 
of Light. 



TO GET FREED FROM VASANAMALA 



ufr£luQ (§ilL-^t$jb SGOsSdosr&H il Qu^mu 

u®tl>Qu it ri£'§] (8i£iQ*s>igi @9(BithQufrq£$jb Lur^^th 
Ldir&LJ Q LCsMLcrrsmu ^(§mj^9snnih ^iBssr 
* 01 pr m i^smiu &.mr(njilQLj(r 
Q(5&QL£rT®i5 y) itki&irGp ^irmi(§Lb 

fSSssTGijs^L-Qiufnr r8®sr jj$($Qjrr fSSsotu^Goj tutrQ 

^GmfQtiJirQm in^Gwirir 

<3l(njU)U(r&Lb 0jjpj<s(^thQma 0Q ^ m cu $ ujanir uuirLb. 



39. Just as when you drop a stone into a pond covered 
with moss, the waters get cleared for a while and covered 
again, the* Mala, Maya and Karma will become 1 detached 
from the man when he is attached to God ; they become 
attached to him, again otherwise. Those who dwell on the 
Feet of the Lord with love and steadiness will .never lose 
their samadhi. To those who cannot always fix their minds 
on God, we will give another means whereby they can cut 
their bonds asunder. 
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SUTTIRAM IX 



i 

Purification of the Soul 



s ft & 

Adhikaranam 1 

MEDITATE ON SEIPANC H AKKAEA 

urr&^fr m ®}jih u<3?as^rrm^ ■s/rjy/d, 

UlTlflllUffhu Li JT LCU P fati! U U $ (£$ (T ©7 ^ ^frGsa 
(rf5&GlLQ(r®Lb &~<5n®T$G ; % fSITL^U UIT@ 

f§[pjjj^y) ($®)60nrQ@ t§fEi&hj Guir^ssr 

&-<oV&Qin€Vmb o$ir ^%QL£>ssr( jr)i ) 

'SfrsrScfaiQuj lurr^ih /JsSrspdh 

sterns ®3 f §uuiq„ ®L&#rfla i& 

&.m<sp<3jGpB L.j(§ib^(offJuum' mnGtrQiaistirr ib pi_. <s 

* > 

1. Him, who cannot be understood by the Pasu and 
Pasagnana, if you cannot reach, not possessing sufficient Pati- 
gnana and love in your heart, and are separated from 
his Divine Foot, you can reach Him, if you regard the 
alluring world as a mirage and get free from its clutches. 
If you again meditate constantly according to law on the 
Sri-Panchakkara, The Supreme will graciously enter your 
heart, driving away your darkness. 

PASA AND PASUGNANA DEFINED 

Qaup&ir^ Lj p rr mr <$ Ssv (< 55 p <s$nJa 

oSqijLhu&mju ssysuttifliLirr e § $ jn iej & sir Giawirw 
m ^opiq. supmOsusvioV/rLb up& i^p&snh 

Lair gg}G®sii$ po isirt— ev/rGffo 

jp 0*rssrd) 

AQTj'g/Ljg? q$rj' 65 rib^ 6 iJ jg / /_- eS p (Q)) 

^^hLjmrirri Qpn-mQ^Gsrtw? sLmririE^lL^QJir p li&gupu) 

^®sr(nj&& ^Qj^r^juj&)L9m S-mrir^^Q^udr sirGmr, a_ 



&rr$68<m®) mmiSpua Oldest 




2. Pasugnanam consists of the knowledge of the Vedas, 
Sastras, Smritis, Puranas and Arts, and of the Mantras 

from Asabhai, Vaikhari to Nada. When the soul realises that 
he is above all these Tatvas, he thinks that he is Brahma. 
This knowledge is Pasugnanam. But, he cannot be the equal 
of Brahma, as he is bound in a body, and has to learn 
and know, and one by one. The Supreme Siva knows 
alone without extraneous aid. 

EXTINCTION OF SENSES IS NO MOKSHA 

symr tki&drr Qsl-^0<S6S)<ss Qp^^iurr 

&£BturrQ§ib £?ckr(LpLl«j)iL_ & q^w p jz? ®r ^uJif^orr 

, ld jt mr fijQ < 55 rr mr lq. SL jd rsj §3 iMtuwQQpir^ 

®jrriLj@@u) u8m umrmr Qj<so<s&L~^<m<3> 

&pmr(5j&6fr Lj@r$y)Go(Burr<sQ &wir$ 

<£®Sl!r(r^i u2®jLjS£j]6yib u<aF(g5/rsv mir <§ui 

jj sm rm & OGtriflfS^sumr^m ^L^eatu^jS ®8 jdis &&](<§ ) 

Q&ji!)!i5'& l giaQfr lzlQp* m 

3* If you hold that the extinction of the senses is alom 
Muktij then we may as well hold that the eggs of fishes and 
fowls, and seeds, and persons dead and in a swoon, in sleep 
and in yoga, and while bitten by a serpent are all in Mukti 
condition ! If you would compare the Samadhi condition to 
the condition of Light, when one’s shadow gradually lessens 
and disappears under one at noon, even then the darkness 
will not vanish and this Gnanam is also Pasugnanam. Know 
then without knowing, the feet of Him who burnt the Tripura 
and then you will burn your faults away. 

In the latter case, no account is taken of the Gnanasurya and 
hence there will be no removal of darkness, 

THE NECESSITY FOB DIVINE GKACE 

ffieudasr 'gfQJwr @($<5ut4.<&tr 6sr&@(rjb 

Q&uL.jsij'g} Q&iu<x®Jrr&(§S : QujQ)®)tnh 

* 3 jW%ouriU 6 S!Tij airQou&r jpfib sorrow 

^eumru^^di QojrrGffl&trm tatr/s awGsyth 
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QJgpILhlUiTGfr (oLQSmp 

gt <sisr l]lcs& & a$<saQ>i.Lir 
'S/QjiO'Sev or SssriujrfKS gu & r Gi-gpirnggiu ld&go 

'g;i^&n'Lliq~ <&)&]•£ stuLi— eotrgpiu) 



4. Why we say that God can be reached only by 
the aid of His Foot wisdom is because, He can never 
be reached by our human speech, thought, or action 
because His Feet represent. The Light of His Wisdom, 
and because it is by the aid of His Feet Grace, the soul 
is freed from the doubt whether he is one with his bodily 
organs or senses, and is shown his real self. 



HOW GOD MANIFESTS HIMSELF 



smri^Qiiasmr gcfar&SFrtm) 3jrmrr5J 
&p-mr<ii&srr gmmarrtm) 

$L6m uj-iuiAif &.u$fr@ir'g)jf5 pmSwa air^(si) 
&.u3rr&@u3irrrLb ^(^evSssriqiij artm) $ir(§ib 
$mrL-.$Gu ® jr pdasrasirL-u]- &.,.u3(§fh ^irtlu^<s 
&sro7{SOT)®<55 &{rmr(Ei&srr arr^u igu $jbuGsr 
QsfrsmujrSoW urr&Lb 

(§j! 5 l&&L<j.u 9 eo r§jryp(o$. 




5. The eye that sees all cannot see itself nor the 
internal sense that guides it. These internal senses cannot 
know themselves nor the soul. The soul itself which enjoys 
cannot know itself nor One who is the Soul of his soul. 

Hence, Siva, the All-seer, manifests Himself to the soul 

and shows him his own Self, and though unseen by the 
senses stands as the eye of all- If you know Him thus, 

and see Him in your heart and join His Foot, the Pasa 

will drop off. Even if the Pasa joins you, stand fast in 
His Foot. 
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HOW BLISS IS CONFERRED 



@ ^ & llj- u3 go (§6tf(jrii) K gjLLL^@mrQu)il.Q& : 

G&rr&6Gr$5<5k (Lpp®)6uirfp6ii (geoa/u^ Oldgogou ll 
QwjjpipigjlQnijS! <£HJT)l<5V<5V)&iyLb C oLBQsO(T(B^ IfiL-mS 

QisiijjytiQufrQtuissi i§8ssn %$(§■£& GinQeorrQS? yHev®)!rew 
rSjryp&iGijGprrrr (gmruSisbisvrresr pat SssiGiutr ® <suir<i(^ 
(SSmiJurfhuiTsyr < 5 p@sr jryuS&otr&sr Gf5irui—6uii jej i<srrG<sfr 
Quit jg/uuifltu Qu/rsk<snu qji^Goj 

Lj@i5$(J)si)i5isr er [Ei(§u9<50frLj Gun •spm^u ijrfitiQ'as. 



6. If one stands steadfast in the path, leaving the 
acquisition of the eight attributes and eight powers, (Siddhis) 
alone etc., the worlds of Brahma and other Gods; and 
passing the bonds of the six adhvas and rejects all these 
as the veriest lie, then will He who has neither ups 
nor downs, who has no limiting qualities and is not con- 
ceivable by any person who has no desires of his own 
enter your heart Himself, filling it with boundless love 
and bless you with the rarest joy. 
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Adhikaranam III 

THE TRUE EXPLANATION OF 'TATVAMASF 




&6WTI ^jSSlQJ tLlGoGGQQfrmtr&Sr 6 T 6$T JD&6ST Jjpj & 

&l$uir(LptA i5(rm€oG6Q&r 

Q^rr<smriq.Q(^)(Biw &.6tr^^eum (fff&n tS&r jd&gou uirGeo 
G & it &Q llgst lj u[r®8'&&<3> G<U»tr ^rpjso&^Gsu 

<s3mrL-.s^iw uGOiBi&Qmzorih a($L-@tuir esrp&tr®) 

q9/ ihepi/lu-jtb gjjjGutr 60 ®9tn<50smgitijib <gj 65 >L-.(Lj ih 
umr &DL-.uh&a p so r^GWsor Groffru 

uirea&a# Q&trdo ®yeo§u urrGU£&®»&3> &frQmr. 



<sr 



7 Seeing ourselves different from the seen world, and 
from the unseen God, and loving Him in all humility’ and 

4 




from His intimate connection with us, if we meditate that 
‘I am He’ ? then will He appear to us, as one with us. As the 
poison leaves one by the snake-charmer’s meditation of 
(Jaruda so will our sins fall off and purity be attained. This 
is the reason why the old Vedas teach us to practise the 
Mantra 4 1 am He’ 



8oham = Sa + Aham, meaning “ He! ” Hams a is another form of it 



(Aham-fSa); This Soham is regarded as a mantra, based on the 
Mahavakyas for practice or Rhavana or Sadhana and not for proof* 
The principle is based on that formulated by western psychologists 
to the effect that, by practice and in some mental disorders, the idea 
itself becomes an actuality. The principle enunciated by Saint 
Meykandan is '$&&*) ; the soul or mind becomes that with 

which it identifies itself. It becomes pure matter, body, when it 
identifies itself as body ; and when it identifies itself as Param, it 
becomes the Param. 

Ci jS£mrsiij&Q i ®n((B) ^muLp. QLDUj(tt(G$rresr p 

flfreggjaSi j 0 )(®) <£{j£^JG8pu> ^(^iJoisrr&r GTiBisnQ&rir.” 



! for the day, when I shall become one (Advaita) with the 
everlasting Truth and Wisdom as I am one (Advaita) with Anava. 



THE PANCHAKSHARA 

^(¥§0^^^ <s/rs u ^ssm/rgs) a/ ^ur^)j<ss)i—(u urfl^rih 

^i^Q&(Lgp$tr<so pmimj in ^rSn>^iL( ®) 

^<£$Q&(Li l A@(r 60 <sif£i<9S3jr tihurr&ih u&fcrmf! 

*.%m ixrr <m ^<^Q&qpp ! %n-<so {§}jsuj& £*) 

^(£$Q&(Lp&$rr p (§ewrt-.68u3ar ^sjr3a.’ GiufriniA 

« 3 ) 8 ami Gurfhu G&(rpmrL-.ib ^SsmrspQ^Grflm- ®uy$[£lmr( pj ) 

*3!&Q &(!£&&>$ si9 isluutq-sA.iF & rfl s s in j$l *£>i(n}<£&65r 

^Smr^ur&jw Quit jbG(n?m pah idit ®3 go ^irGm. 

8. Knowing in the Light of Sri-Panchakshara, his’ 
subordination to God, and seeing His Form also in the 
Panchakshara, and doing A nga-kara -nyctsa (touching tho 
parts of the body with the hand) with the Panchakshara, 
and worshipping God in the heart performing homa in the 
navel and Dhyana in the Frontal Brow with Panchakshara, 
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and pronouncing the Panchakshara according to law, the 
Lord will appear to the soul, even as the invisible planets 
Ragu and Ketu appear in the eclipse of the sun and the moon* 

The mysteries and the details of this have to be learnt through 
the Guru, 



WORSHIPPING IN THE HEART 



nirnLQuS^ iuis<£fr®s))Lb tstnJjuSesfleb t q, tu rr lit 

(^rreo(Lpg ;<20 (crmroS ir&otsir 

plplLQQllit QfC.t—fraj 

(y}(Lg®3 ! $y)(STLL wash- (yssn^miruSsafimr 

atriL 0 sld GOrr&mrGLoea w&ir&gsfr @l<sii(Lpth 
&<svrr$ = ptr'$p LLiri^^jsujDjrSmr 
s^HiaroL_^0®r ^suosr^ir^psl 

Gt.£>6\)ir&l r§ jbumt*jr5@ ©9 so jfl is $} QuirjbQfl ?. 



9. As regards the lotus of the heart, its root is the 
navel, its stalk are the tatvas from the earth, its calyx is 
the Mohini or lower Maya, the eight petals are the Suddha- 
Yidya, the markings in these petals are the eight Aksharas, 
the stamens are the Isvara, Sadasiva and their Saktis. The 
pistil and ovary is the Sakti-tatva, And above this Sakti is 
seated the Supreme Siva. And worship Him knowing this 
Supreme condition. 



THE EFFECT OF THIS INTERNAL WORSHIP 

'SffSfirfUurr 66 / 5^607 &BT' (lpg6$&ir ^BGQTLOITUJ 

*m®S)fl)i5$(D<siiir e&tgipirgruib <=%GGnc&@$ luir&ib 
&[5@Ln<suir LfmzQiuir tsifkn^ (tp^eoirS; 

65 SOT L_ SDTGT (SO (T t£, tOfflJT $ & IT JD <® Qa/TSOT® 

ffirsem&uSlsisftjb &sr@pir<s o 

ffir 50 '!$&< 3 ) &iruL>mrg 5 ®f>& ® 9 <srr 66 « 

6u®$®ih'Stdi Q®ji7<afftGu(r<so wr^^fr gyenpQfi 

®JF<$up®jfS ^(psu&sr i3 wedLD!r^sr ( <ao 

* 

10. This internal worship or Yagna is regarded as 
Muktisadhana, because it purifies the soul. Using sandal, 
flowers, Dupa and Dipa and Maryana and food with 
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esoteric meaning, aad worshipping Him in the Heart; as one 
thinks and thinks of Him with Gnana. He will gradually 
enter your heart, as does the light when the lotus is cleared 
and cleaned. Then the impurities will all disappear. 

The sandal symbol symbolises Vairagya ; flowers, the eight external 
virtues such as abstaining from killing etc., being the control of the 
external senses; — Dupa, incense, is pride, which has to be offered up ; 
Dipa, light is one’s intelligence ; the Timm anj an a, water, is 
contentedness ; food is one’s egoism. 

ANOTHER MEANS: EXTERNAL WORSHIP 

L[jDmQuupj) ^prasrstpsos&i Geysmrupi si) 

<£ (ip $ it k Guir&i &(&$&] Q&irsmQ 

qs$irGsr&prr 

irlik $«(g)Lb Gurr jhflS 

^jjDLhuir&jiii 5/ru> GTGsr&L-Q<siub Grmrjrnih 

k^gjsi L-Gu8s5r& &mrL ^^LbqpvhnGsr (<ss)Gp 
$pthuirQ& usmfiQ&uj'gj (Spans uj&rG(p 

lurrir pihQpmn—iu Q&iiftfi) pirG&sr. 

1L If one desires to worship God externally, let 
him take the flowers fallen under the ^tree and worship 
and praise the Supreme Siva in some visible symbol in 
the same manner as in internal worship. Let him be 
resigned, thinking that he himself is not responsible for 
good and evil, and let him see God in everything without 
making distinction of internal or external worship. This 
will constitute the great merit of superior Bhaktas. 

THE EFFECT OF SUCH WORSHIP. 

£gj(5'5<s$i srrSufreStesr QisiLutfip^Ssfr ggjjrpLb 

Grm&Smsassr &&mQmrujti)GLj(r60 ct (E j^operrmr ^jeenpsuasr 
wi£p!&srQ&uj( &} ) <zr<sij®9i-p'&}Lb <su ul^-G&j ^q$(G$Lb 
LL 60 wjpju(Surrir isuniroSesr iM<oOjru}.(^(r mppirjb 
®!hpB55rQ&iu(g}) g& $®j&r&-<arrpG p GpiresrnSp 

$ ^($Lb6tnu& Q&tuwgjGurr jb ^euast p&r&tsru 

uiBpdmsmuj pip&pptr (Gp&Qp posr 

uyuGueosoir mi Q&rr®Gurrmgj u^uuasr ^jGu&sr uirGoo* 



<£&~ 
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12. God will [show His Grace removing one’s mala, if 
one worships and sees God present everywhere as fire in 
wood, ghee in milk, juice in fruit and oil in seeds; such 
worship will dispose God to enter his heart and remove 
his mala and convert him into His own Form and dwell 
in him in all His glory, just as the iron is converted into 
the form of the fire itself. 




SUTTIRAM X 

LDGWUifjlf&SV 




Adhikaranam I. 



WHY AKAMYAKARMA CANNOT AFFECT THE JIVANMUKTA 



Q&UJ& Q&]60Gi'nrLb 

§jw g)i&t3)& Q&uj£rnrurr<50 ^janujujih 
tSesr jD(Lp5®jD sra @ 5 © 

<£j0-®srumfhi3mr jSt~.<sijLh mi @jbjmb 

^Qi^jLD^iQjm Q&uj^Qiummb 6r®srQ&iLj$ QiumjjjLh 

) ^jsu $)}&(&)& Q&uh$ njjii, 

u®jlr&6V sll „(gr)63 $wjr)} r v&rrm®j®sr uiHsufr jri 

lot $&$$$)$& Q#uj$is} ftpjib umfiujfr&Q ®9Q(oix. 



1. The good or evil which is done to him will redound 
only on those who do good or evil to him. His faults will 
vanish when, by soham-relation, he becomes one with God, 
and dedicates all acts to Hara, and stands fixed in this 
portion. And God also will hold all his acts as His own and 
everything done to him as done to Himself and will remain 
united to him driving away his faults. The greatest sins, 
when committed in this condition of all love, will only be 
good s«rvice and not otherwise. 




BECAUSE THE J1VANMUKTA IS DEVOID OF THE 

FEELING OF 'I* AND ‘MINE.’ 



iLJ/r l 3 joirQ&ujgBir ir Gr&srcsr ^jiurrosr eresr^jib 
$} & 0 « rr Smr f»$ it &st <st tfi tun n^Qsu^juiS (3 uS tr ^ <$ 

^5/r r8e isr jiS l~ Q nXBjr 

@dsBruj<srfi@'gj (Lpdri$jb®u) sSSssrQturr®flp t §tl Gl - irQtb 
in it on Q & till m <st s&MLCGiJtr &(&}$) 'SiresriEi &SGsr t i$ 

®<5mr ^)7©?«@Ln Q u it & <£&d <& lj sea idl'd 

smmQ&ujtufr ir gstib @ it mr b_$Iul9 Gsrebco/rev 

^0sif ih turrQi^iesr^fsj Qatriflujtr $mQjn. 

2. As he burns away by the fire of his wisdom 
feeling of ‘I’ and ‘Mine’ that C I did this,’ ‘others did that/ 
and stands steadfast in the path, that Sat manifests Himself 
to him, and drives away his karma. To him who retains 
this feeling of self, God is non-apparent, and he eats the fruit 
of his karma and the karma will induce other births. Unless 
again, he possesses the Sivagnana , he cannot drive away the 
feeling of F and ‘Mine/ 




01 



j sm l_ ir lc gg! <& or swr ih 



Adhikaranam II. 

A WAY WHEN HE IS AGAIN CONSTRAINED BY HIS SENSES 




fB^ffhuib gtBss uu fi)jr9 f3@ff(8 t fn£7 6$r su& @$gsr 

gglaD&ujirQp <g&sreu&&Q @ GTctesruJtruu t @eujbsn t !D@ 

j£IB $<5UGtr <I) (6S)Som QJ [§ GST L-.6U IT CO <oT @5T JT)] LD 

piresr iq gu jbjtfQ &)(£>& pBcMiLjemL-tuirmr 

1 ' * 

eur5@8o5rQ<5FiLt $eu f rb ^(§<srfl^)<so sumL^ . 

®]frC-L-u8&sr $ ^qr,ii^u.<siith <su(§^Q#ajM®<srr gL«Ksr(oL_6i) 

(^m^^)}mu.’3 : ,,Q3 : ujQ<so<^r^)i (Lpiq.<£Q@n-(Lp<£ Q&dasraevr 

QpGiT rr *9i tw sfrtsttrr® L8<srnr&r *9f&srGjD. ifi- 

f . . - ' 

3. Know well that though these senses are united to 
you, yet they are not controlled by yon, and that they 
do so by the command of . the Supreme Controller ; worship 
tl^Peet, of Him Who owns you and the senses; bum these 

by the Grace of God ; and be still 9 And even 





then if you are 3ecl astray, be resigned that you have 
nothing to do and that it is the result of God’s Agna # 
Then the Akamyakarma will not be generated and you 
will not be born again. 
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tu fifiireb fiSm &J@s>i—ibfiir(r fiih&nwfi 

fin-grim 5 ® A fi<bi)®J0r*$i®jrr fivgjjQ&iusBdssr fi m gpeo 
r5GQ(ipL~($6sr i3fifrQ&tu<s8dsGr gj > LLtq,.Qujiriftu urr gr)iu 

\dssiiU5usmn rsiruf.m mrruumr 
^€ 0 @mf}€ 0 ^rmr Q&iuQeo®)<sarru) dQuu 

£ngiF} Qmujs3 fi$i(S Q & iu® (rr? Qiumjgitn 
iS&H&jGuQfiirir Q&tu9G0m-&§<z5r( jpi ) M-ssrQmiuCw Qiumgiw 
iSdasreuirir&gj mQ<srreo6i)(nh f§rsi(§rk fiirQmr , 



4, God is not partial. He makes each one reap his 
own deserts according as he performs good or evil out 
of his feeling of self, When one loses his self, then God 
guards him from the contact of all karma. Such people say 
“ 0 Lord, all our acts are after Thy Will. Thou dwellest in 
us and doth actuate our acts and dost actually perform 
them too ! I have no will of my own. Thy Will alone 
shall prevail ! ” From such people, all karma will flee 
away of itself. 



THE GREATNESS OF S1VAG-NANA 



r5T®sGtfijb 'gjjtii anrQaerf) jp fitflfigiLb 

fsirsqfievy) firrm^fiso 

r§Qu®} mfroofEjmstT f$fifiirir uS^fs^uh 

(§m ixteog^/r ear fim fiiiS evtnr r§<my)ih^tQsuir i3fi)ui3m 

®r®fi (3 tA< 5 \)[rm@y) 60 (rir (tfiSsvfifiSsomQs £§}«r,L_.«< 3 tf 

er J$e3ij$ii3&sr u(p&ea)L~m(c<m gj^wemh 

Qibqjit dfQriu 

fifi Q&<5UU]..LLJLQ @LDii/AGc- jg^Gu/r, 
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Pilgrimage to distant lands, dwelling in forests and 
caves ; starving oneself, prolonging one’s life indefinitely, 
ail these will be of no use if they don’t possess Pure Wisdoni, 




and they will be lost again. When they possess this Siva- 
gncmct) then even though seen sporting with damsels very 
fair, decked in fragrant flowers, their heart will be imbedded 
in the Feet of the Blessed Lord and will rest in Bliss. 
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The idea is beautifully expanded 
following stanzas:— 

jp lo&j/t &(£ & iwekesf Lpstf etssu 
(&><sffl ir $ ib LfGBrjnm&ta&r biBs 
Qa/rer<Gt 7 >S)§giJtb c gy,£,'f iff eau. p $'<!isn p pnip^pib 
(g&flrr&isp <sy/7 6EDL_ u>L-<3uu'fr 
eui'gjeVGi] BmpQpm Qp&r a_etfsuC»a? 

ej&glQugu Qurrjptb Qa/dr<3wr 
<suLLi—ui$ utb.Lm.Lj uspQua&i S&i&jpir 
UsQ LfiQ UfT £$ lb (aSU'SGVUJcTfiplb 
eSwmpQup jH£$£r®s>0uu$Sd euiiQpm « 5 y Qp jp <stk ggp nb 
Q sj'fcir u§ tb iotr^sosk pib 
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‘‘While I live in shady groves, fragrant with fresh-blown dowers, 
While I drink cool and limpid water, and disport myself therein; 
While I find enjoyment in sandal- scented breezes, which move 
through the court -like gentle maids; 

While I revel in the day-like light of the glorious full-moon; 

While I feast on dishes of various flavours seeming tempered with 

» * 

ambrosia ; 

While I am passing off into sleep after much merriment, bedecked 
with garlands and perfumed with Scent; — 

Grant to me, 0 Siva, Who art true, spiritual, and blessed, all filling, 
impartite, and substrate of all, — Grant to me the boon of never 
forgetting Thy Grace (so as to avoid the perils of worldly 

enjoyment).” 

(From the translation of the Hon’ble P. Kamanathan, K. c., c. M. g., 



* From his “ Mystery of QoMimss.” which forms in fact a beautiful exposition 
qf this. Sutra and the next, and which every one of out readers must read, 




THE PRINCIPLE ILLUSTRATED 
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6. The fire will not burn him who is versed in 
Agnistambha. The poison will not hurt him who is skilled 
in medicines and Mantras. The good and evil will not 
attach to the Gnsnis even though they may perform all 
kinds of acts. The pot smells for a time even after the 
assafsetida is removed, and the wheel turns round for a 
time after the potter has removed his hands but produce 
effect Similarly, the effects of past karma (the Vasanamala) 
may work but will not affect the Jivanmukta; all will 
vanish with his body. 



“ srUiwiT QffiireO'giip <sr<sinjD®2)QuD 

JiJUaijDIT Qargw sAvw jq/Siga GW,” 

“Be still, losing speech, said He, Oh mother, I know not its 
meaning.” — St, Arunagirinathar. 

“Be silent to the Lord and wait patiently for Him. (P. S. xxxvn, 7.) 

“Truly my soul is silent to the Lord,” P. S. lx l) 

The original Sutra in Sivagnanabodham is as follows : 



SjsuQssr pirCosur ujrrQoj jtfisQ.vpSl 
» 7 JDUQDbB &jb<X 
weoixtitmm ©j aJaS/Sfear 



i cbtQjd. 



The highest injunction is to stand still and do God’s will, and 
become One with him. Unless this stage is reached, his sins cannot 
leave him. Unless the. son 1 merges its individuality ol* Egoism or Will in 
the person’ of the Universal Will, karma cannot cease, and births, will 
result. . So long as there is the play of his own Egoism, the. superior 
Light cannot act on it. The pure glass is darkened by the dross of 




individual will and unless this is removed, the full blaze of the Shining 
One cannot illuminate it and convert it into itself* All actions are not 
prohibited, but even the most virtuous acts unless dedicated to God 
and done as following His Will, will have their effects and any act 
that he may do, even the most heinous one, if done out of obedience 
to God’s will ceases to be such; and even the human law exempts 
lunatics and children as the acts are not done by their will but by some 
will outside themselves. This Highest doctrine of Hinduism is what 
is stigmatized as the doctrine of Quietism and grossly misunderstood 
by our own people and by the Westerns. The doctrine is so high and 
subtle that it is plain it cannot be understood by the ordinary Lokagata 
rolling in purely mundane efforts and enjoyments. Neither can it be 
understood by people who cannot understand Christ’s precious teaching 
to show the enemy your other cheek; though they repeat in their daily 
prayers “Thy Will be done,” 

That this Highest Advaita doctrine is also the Highest teaching 
of Christ can be easily shown. Christ leads his believers to regard 
him and God as their master and their Lord in the beginning ; and 

'slowly is reached the doctrine that God is our Father, and we are all 

* 

his children. But when he is nearing his end. he draws his disciples 
closer to Mm and tells them they shall henceorth nob be called his 
" servants but that they are his friends (St. John xv. 13 and ,14). 
And yet a closer union is taught, a union quite indistinguishable from 

the advaita union postulated by Saint Meykandan, a union which 

> 

is complete in itself yet in which the soul is strictly subordinate. 



“ Abide in me. and I in you. As the branch cannot bear fruit of 
itself, except it abide in the Vine, no more can Ye, except Ye abide in me. 
I am the Vine and ye are the branches, He that abideth in me and I 
in him, the same bringeth forth much fruit; for without Me ye can do 
nothing. If a man abideth not in me he is cast forth as a branch, and 
is withered; and men gather them, and cast them into the fire, and they 
are burned.” (St, John XV. 4 to 6). And after giving his disciples a 
final injunction to love one another, (j>iekuQjrir(Siu>^§) of twelth sutra) 
Christ prays to God. “That they all may be on e; as thou Father art 
in me; and I in thee, that they also may be one in ns. I in them, and 
•thou in me that they may be made perfect in me.” (St. John XVII. 
1 22-23). “On that day ye shall know that I am in my father and ye in 
me, and I in you.” (St John XIV. 20), which recalls the famous lines 
• in the -sacred utterances- of St. Manikkavachakar. 
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‘‘The Mistress dwells in midmost of Thyself; 

Within the Mistress centered dwellesfc Thou; 

Midst of thy servant if ye Both do well, 

To me thy servant ever give the Grace 
Amidst thy lowliest servants to abide ; 

Our Primal Lord, Whose Being knows no end; 

While Dwellest in the sacred golden porch, 

Still present to fulfill my heart's content.” 

(From the translation of Dr, G. U. Pope.) 



The word ^.eoi—ujir&r is very expressive. It means complete posses- 
sion and ownership of the other, so that the other is indistinguishable 
from owner, And Christ stands for this *L.®»L_iur«ir who is all Love, 
whose Love to us is all-absorbing and more than a father’s and mother’s, 
and which permeates us through and through, if only we will allow our- 
selves to be influenced by this Love, without interposing our own will 
and egoism. And this highest and inner teaching of Jesus Christ is 
hardly realised by the ordinary Christian Church-goer; and the Rev, 
Andrew Murray fears that there are many earnest followers of Jesus 
from whom the meaning of this teaching with the blessed experience it 
promises is very much hidden, “While trusting in their Saviour for 
pardon and for help, and reaching to some extent to obey him, they 
have hardly realised to what Closeness of Union, to what intimacy of 
felloivship ■, to what wondrous Oneness of life and interest , He invited 
them when He said, “Abide in me.” This is not only an unspeakable 
loss to themselves, but the Church and the World suffer in what they 
lose/’ He attributes this to ignorance, and ignorance in the orthodox 
Church and failure on their part to preach this higher doctrine and, he. is 
confident that if the orthodox church preached this, with the same 
distinctness and insistency as the doctrine of atonement and pardon 
through his blood is preached, that many would be found to accept 
with gladness the invitation to such a life, and that its influence won 



he manifest in their experience of the purity and the power, the lave 
and the joy, the fruit bearing, and all the blessedness which the Saviour 
connected with abiding in him. These references are from his preface 
to his beautiful work entitled “Abide in me” and the whole book is a 
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commentary and exposition of the text “Abide in me 5 ’ from St. John, 
The whole book should be read to know how much meaning is in these 
simple words, but the table of contents will give an idea of the same. 

r 

> 

fl 

1. All ye who have come to Him. *2. And ye shall find Rest to 
yonr souls. 3. Trusting Him to keep you. 4. As the Branch in the 
vine. 5. As you come to Him by faith. 6. God himself has United 
you to Him. 7 As your Wisdom, 8, As your Righteousness, 9. As 
your Sanctification, 10. As your Redemption , 11. The crucified 

one. 12 God Himself will stablish you in Him. 13. Every moment. 

14 Day by day. 15. At this moment. 16. Forsaking all for Him . 
17. Through the Holy Spirit. 18 In stillness of soul . 19. In affliction 
and trial . 20. That you may bear much fruit. 21. So will you have 

Power in Prayer. 22. And in His Love. 23. As Christ in the Father. 
24. Obeying His commandments. 25. That your joy may be full. 
26. And in Love to the Brethren. 27. That you may not give. 28, As 
your strength. 29. And not in self 30. As the Surety of the Covenant. 
31. The Glorified One. 

And it is seen how far these approximate to the thotjghts and their 
order as given out by our Acharyas. 

The way to peace and rest does not lie in our seeking a nd desiring 
for it. The secret of perfect rest is m entire surrender to God . 
Giving up one’s whole life to him, for him alone to rule and order it; 

taking up His yoke, and submitting to be led and taught, to learn of 

Him; abiding in Him to be and do only what he Wills;— these are the 
conditions of discipleship” (p. 19.) “Union with Himself and so 
with the father is His Highest object.” (p. 20.) “0 yield yourself this 
very day to the Blessed Saviour in the surrender of the one thing he 
asks of you; Give up yourself to abide in Him* He Himself will work 
it in you. You can trust Him to keep you trusting and abiding.” (p. 29); 

tf iB!ruSlL£iF'gr QeuuxreBraiir” 
turrgs)@LU ctwSgzjt e$Q£i&& Qwjp/ih 
p irtg$)Q SmpM fjburdui, 

it ' * 

‘•Only abide in me; Thou art weak; but I am strong; thou art poor, 
but I am rieh. Only abide in me; yield thyself wholly to my teaching 
and rule; simply trust my love, my grace, my promises. Only^ believe 
I am wholly thine; I am the vine; thou art branch. Abide in me.” (p. 34.) 
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In the lesson for the eleventh day, tho test from Galatians is quoted, 
“I am crucified with Christ, nevertheless I live; yet not I, but Christ 
liveth in me” brings out the force of the texts 9&jmnmeijfr t 

etc/’ quoted above. The T dies and yet not the soul; and yet the soul 
is not seen, is not consciousness of its existence. What alone subsists 
and is felt and is enjoyed is the One God. 

GV sk &i Q&m jn emy su trill p Qpiii^j Qpuji-Qptrsk (rr?ui 

f$(WjuQa(77}<i p)G5}JD!LfG®JD 
ujir^dr’lkvr j/jfhuSjvurrQjr, 

i 

“The entire surrender of all self-will (the feeling of T and ‘Mine*) 5 
the complete denial to the flesh of its every desire and pleasure, the 
perfect separation from the world* in all its ways of thinking and acting, 
the losing and hating of one’s life, the giving up of self and its interests for 
the sake of others, this is the disposition which marks him who has taken 

*Such people are called by the people who are in the centre 0 / the world fnstead of 
being ‘centred’ in God, mad or eccentric (i e-, out of the world’s centre.) 

up Christ’s cross who seeks to say, I am crucified with Christ; I abide 
in Christ, the Crucified One.” (p. 88.) 

saj&w it soar L-. sosoresafipes, r uth&m sjSsarffi«sv)i pcremL-g^Quo 
S^iumunrem u.^eS'Sei j 7 «f &■ jhp(tpiiifr<sm L-sueisiiiiSmQweo 
uuueOiDfreoar® mjb&t&rer eu/r&sui icrrmr uu 

Q^fujeiaurem i— exiiruiruf-p QpekQ<s(r&sanb QsirtlL-irQuair, 

When He. His spouse whose eyes shine bright, mixt with my soul 
And made me His , deeds and environments died out; 

Upon this earth confusion died; all other mem’ries ceased; 

How all my doings died, sing vre, and beat Tellenam . 

snirasrOailQ LDirQTjjs wmhw memQ&iy. Ggyih 
pirmQ&ih— gS.&st}B& ^eSuufhnrrp pm emunu^i «(@i) 
smmQsC. QuSitQ&lL ®s33r/fo/Q«Ll Qu.m&-&refT(T/su>Quirdj 
rFirmQ&u.L*. ojffufTup. p Q p&rQ&rmriii Qsnril.L-.nQui it. 

Though Ether, Wind, Eire. Water, Earth should fail 
His constant Being .fails not, knows no weariness. 

In Him, my body, life; and thought and mind were merged. 

How , all my self was lost, sing we, and beat Tellenam. 

* * r 

(Tiruvachaka; Refuge in God*) 
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“And the secret of a life of close abiding will be seen to be simply 
this; As I give myself wholly to Christ, I find the power to take Him 
wholly for myself; and as I lose myself and all I have for Him, He takes 
me wholly for Himself and gives Himself wholly to me.” (p. 119). 
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“What thou hast given is thee ; and what hast gained is Me ; 

0 Sankara, who is the knowing one? 

I have obtained the rapturous Bliss that knows no end ; 

Yet now what one thing hast thou gained from me ? 

Our Perumam, Who for Thy shrine hast taken my heart 
Sivan, Who dweilest in Perunturai’s Courts ! 

My Father, and my Master Thou hast made this frame 
Thine Home ; for this I know no meet return. ” 



And we are tempted to quote the whole of the lesson for 
the 18th day “Abide in Christ, In stillness of Soul,” as it is the 
chapter most pertinent to the subject in hand. However we quote 
the following paras ; 

“There is a view of Christian life in which it is regarded as a sort 
of partnership, in which God and man have each to do their part. It 
admits that it is but little that man can do, and that little defiled with 

1 1 i 

sin ; still he must do his utmost, — then only can he expect God to do 
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His part. To those who think thus, it is extremely difficult to 
understand what scripture means when it speaks of our being still and 
doing nothing, of our resting and waiting to see the salvation of God. 
It appears to them a, perfect contradiction, when we speak of this 
quietnss and ceasing from all effort as the secret of the highest 
activity of yuan and all his powers. And yet this is what scripture 
does teach. The explanation of the apparent mystery is to he found 
in this, that when God and man are spokem of as working together, 
there is nothing of the idea of a partnership between the two partners 
who each contribute their share to a work. The relation is a very 
different one. The true idea is that of C d- operation founded on 
subordination. As J esus was entirely dependent on the Father for 
all His words and ah His works, so the believer can do . nothing of 
Himself. What he can do of himself is altogether sinful. He must 
therefore cease entirely from his own doing, and wait for the working 

of God in him. As he ceases from self-effort, faith assures him that 

\ 

God does what He has undertaken, and works in him. And what God 
does is to renew, to sanctify and waken all energies to their Highest 
power. So that just in proportion as he yields himself a truly 
passive instrument in the hand of God, so will he be weilded of 
God as the active instrument of His Almighty Power. The soul in 
which the wondrous combination of perfect passivity with the Highest 
activity is most completely realized, has the deepest experience of 
what the Christian life is/ 5 (pp. 127 and 128). 

“ It is a soul silent wnto God that is the best preparation for 
knowing Jesus, and for bolding fast the blessing He bestows, It is 
when the soul is hushed in the silent awe and worship, before the 
Holy Presence that reveals itself within, that the still voice of the 
blessed spirit will be heard. 55 Dost thou in every deed hope to realise 
the wondrous union with the Heavenly Vine ? know that flesh and 
blood cannot reveal it unto thee, but only the Father in heaven 
‘Cease from thine wisdom. 5 Thou hast but to bow in the, confession 
of thine own ignorance and impotence ; the Father will delight to give 
thee the teaching of the Holy Spirit. If but thine ear be open, and 
thy thought into subjection and thine heart prepared in silence to wait 
upon God, and to hear what He speaks. He will reveal to thee His 
Secrets. And one of the first secrets will be the insight into the truth, 
that as thou sinkesfc low before Him? in nothingness and helplessness, 
in a silence and a stillness of soul that seeks to catch the faintest 
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whisper of His Love, teachings will come to thee which 
hadst heard, before the rush and noise of thine own 
efforts. Thou shalt learn how T the great work is to listen, 
believe what he promises ; to watch and wait and see what 
and then in faith and worship and obedience to y‘ 
work, who worketh in thee mightily.” 



thou never 





He does; 
to His 



“Then there is the restlessness and worry that come of care and 
anxiety about earthly things ; these eat away the life of trust and keep 
the soul like a troubled sea There the gentle whispers of the Holy 
comforter cannot be heard.” “Above all there is the unrest that 
comes of seeking in our ow r n way and in our own strength the spiritual 
blessing which comes alone from above. The heart occupied with 
its own plans and efforts for doing God's Will and securing the 
blessings of abiding in Jesus must fail continually . He can 
do His work perfectly only when the soul ceases from its work. He 
will do His work mightily in the soul that honors Him by expecting 

Him to work both to will and to do.” 



^«StFuL_uuL_ ^uje>j0ikj^«sTuiS!Si&r 

Cease ye from desire ! cease ye from desire ! 

Even such desire as the desire to know God. 

• With each desire there follows a sorrow ! 

As each desire is given up, there is Bliss* 

ZL.mftiJjbjD Qp/rebrmjD e~6»r Qsthiyw as awir&ir&r 
«<58>mu/bjD Qpirmeap® seanrsnem •tfrgGtoff 
gmjrtujbjD SiQutfi Sim? Qjsetti*unr&®u 
Lj&Djrujjn {$@ispn&r LfiRfent- QiuirQesr. 

Oh ye fools ! who attempt to speak of the unspeakable. 
Can you find the limits of the limitless deep V 
To him, who attains rest as the waveless sea. 

Will the Lord of the Braided Hair manifest Himself.” 

— Tiruman tra 



Sucb4s the peculiar teaching held out in the scriptures of the East 
cl the West. But such teaching is naturally reserved for the most 





enlightened and highly developed soul in its highest stage of ascent 
These occupying the lowest flat cannot understand and grasp the won- 
drous vision which will break on him at the top. He will naturally 
take shelter in the shady nooks and corners on the path, not knowing 
what dangers will lurk in those comers, and not knowing that ere 
long he will be assailed by the most cruel storms and tempests. The 
Sainted Pilgrim, on the other hand, even though such storms beset 
him for part of the wav, will never be daunted and will never lose his 
trust in God but will even consider them as God’s own blessings; and 
ere long, passing the region of clouds and winds, and storms and 
tempests, will pass into the everlasting Glory of Sivam from which 
there will be no return. 
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HOW GOD INSTRUCTS THE FREED SOUL 
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I. As the soul enables the eye which by itself cannot 
see, to see, and itself sees ; Just so, when the soul becomes 
freed from the body and purified, Isa enables the soul to 
know and Himself knows. With this knowledge if one loves 
God, he will become freed, purified even in this body ; and 
becoming freed of all Pasa, will dwell under the Lotus Foot 
of Hara, enjoying endless Sivanubhava. 

V 

THE JIVANMUKTAS PERCEIVE GOD ALONE 

AND NO SECOND 
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2. They who see the Param by Paragnana will alone 
see Param and nothing else. The knowledge of anything 
else than God is various and differing Ignorance. The 
knowledge derived by hearing and reading is also 
confused knowledge as its source is the higher Maya. The 
knowledge of Gnaturu, Gnana and Gneya is Sankalpa or 
Bhava Gnana and not real. The true Guana is what 
transcends all these, Sivagnana. Hence, the Jivanmukta 
perceives Sivam alone. 

THE BODY CANNOT PERSIST IN MUKTI 
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3, If it is asserted that as the body is eternally renewed 
from birth to birth, from the karmic sukshma body, even in 
Mukti the blessed souls will remain clothed in an eternal 
form, our reply is, that this Mukti can only be a Pada Mukti 
and is of suffering condition. If there is a body, then will 
arise Karma and Maya and other Malas. The body procee- 
ding from the Manas has a beginning in reference to its cause, 
which may be said to be eternal. It is useful as a medicine 
to destroy our Mala. When the malady is removed, th© 
body dies with it. 



HOW THE JIVANMUKTA PEELS FREE PROM MALA 
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4. When the soul unites itself to 4 the unknowable 
Wisdom true, then Sivam lights it up and the soul becomes 
a Jivanmukta, Just like the poison counteracted by medicine, 
and darkness subdued by light, and dirt in the muddy 
water is removed by the clearing nut, the Mala present 
in the Jivanmukta becomes innocuous without being des- 
troyed; and persisting till the body lasts, it vanishes 
with the body itself without attaching itself to any other 
body. 

SOME OBJECTIONS MET 




qj rs & ir m @rr(&,tb 

^GfTL&rrQjLh 'SltfltLjQlAGSflfi Gstbltifi) 

&rrmrg$ijpinh sstfitbitiir & (gsrflmsuifl 

Liqjj$jb&& <smr(oL-frt.b ^t/esrCSjo 

flir ^jstisk^eisr & ipooSsom iu $ ^sti^Lbrncois poSn’m^ira') 

■01 

» $fTGsrm^$ ^S)u3 ($& ms (ip^^^sy ?<3sr pirSsrru 

i^mrGeumr QsiiG^sTsar jtjjw ggjeoSso Qmosfl mr 

< $un-Lh<£iiq-u9jb Quit (§ rsj£ wono GurrGui. 

5. If it is stated that the Anctva-Mala being Anadi 
could not be destroyed, or if it can be destroyed, the soul 
also must go with it, it is not so. We see the copper stand 
as copper even after its original verdigris is fully removed 
by the contact of the Parisavedi (the Alchemist’s stone). 
And so, the soul gets rid of its mala by union with the 
Sthanu (the ever-enduring or the self-content). But if it is 
stated that soul’s attaining purity after getting rid of mala 
is alone mukti, and that it is not necessary for it to unite 
itself with God, then we say no. The darkness veiling the 
earth vanish (from our vision) when the sun enters, and not 
before. Hence, the Mala will only disappear when united 
to the Sacred Foot. 



THE ANAVAMALA DOES VANISH COMPLETLY FOE MUKTAS 

* 
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6. Even though the paddy is united to the bran and 
husk from the very beginning, yet you can understand the 
condition when they become separated. In fact, they are 
not present in the pure rice. From the separated husk, etc., 
no new paddy can be generated ; they separate off completely 
gradually. Hence, when united to the beneficent Sivam, 
the Mala and Karma and body disappear from the soul. 
It, however, is united to the bound soul, and hence may be 
called eternal. 



* 

THE INSEPARABLENESS OF THE SUPREME 

<sr®i®$L-&giLb gjG5)jniLiiq~®ntu ^osrjfliuminik QpirQsrmp 
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Qs&eotrmii j S jbigin 

<£l®jGi]!i3irGufr®) i8mj$®Gum GortGomib 
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7. The souls cannot think or act without the aid of the 
Lord’s grace at any time. The Lord entering the soul’s 
heart, actuating its thought and action is present all in all. 
These souls cannot get back their powers of knowing and 
doing without Him. He stands to them as the letter ‘A’ 
stands to the rest of the letters. Therefore how can the 
Freed Soul be separated from Hara’s Foot. 

ft < 

i 

See for full explanation of the analogy of Vowel and Consonant 
£< Studies in Saiva-Siddhanfca ” pp. 53 to 62. 




UPAKKAM 
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8. If God is omnipresent, He should be seen by every 
body. No. To the blind, even the Sun is dark. To them 
who do not possess the eye of God’s grace, even Light will 
be dark. As the sun brings to bloom the well-matured lotus, 
so does the Lord grant the eye of wisdom to the well- 



developed souls and appear to them as the Light of Lights 



It is not that God cannot be perceived everywhere, but we wilfully 
shut our own eyes by the pride of our self or egoism. 



SOME CONCEPTIONS OF MUKTI-UNION REFUTED 

Q&mf jn&ssOLjLn t§tp® Qurrcoj ffieuGSi rS pu Qssr&Trmlbo 
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9. If it is stated that God is like the tree’s shade which 
is sought by the tired way-farer, we say ‘Nob Then the 
seeker will become the Master (the First Cause). If yet it is 
stated that the soul becomes one with God, by the soul 
becoming destroyed, then no union is possible of that which 




is destroyed to another. If it was not destroyed in Mukti, 
then too, there is no destruction. If it was destroyed after 

union, then what is it which experiences Mukti. If the 
destruction of Self is regarded as Mukti, it conflicts with the 
principle that the Soul is eternal. If it is likened to the 
union of water with water, then too they become equal which 

they are not. 



SOME FURTHER CONCEPTIONS 

Q&ldi 3(T@ <s&ffthujb^nu Gurr m (6U)iu<F 
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10. When the copper is touched by the Alchemist’s 
stone, it becomes one with Gold. So does the soul become 
one with our God, when it loses its mala, so you say* 
No, God is not like Gold. He, like the stone, removes 
the dirt, and places the soul under His Golden Foot. 
The stone which removes the dirt from the copper is 
not itself Gold. The Lord of the Gods does alone possess 
the powers of Creation, etc. And the Freed Soul is capable 
of enjoying Bliss. 

A 

The famous American Professor who has succeeded in making 
artificial chemical gold is said to have stated that all that he could assure 
the public was that it was like gold and possessed all the properties and 
did not possess the characteristics of the baser metals. So too, all that 
we can say is that the freed soul is like God, and d,oes not possess the 
weakness of humanity. We do not care as to what it is really, so long 
as we are freed from our evils, and eternal bliss is vouchsafed to us. 
The last statement about the freed soul is to avert the possibility of 
there existing too many first causes. If it was so able, its individuality 
should be different from that of Gods which is fatal to its Advaita union. 




Lower beings .attaining Apara-mnkti can have 
those attaining Para-mu kti. Such a freed sou! 
earth, can never return. 



much power but not 
can never return to the 



THE TWO 
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11. If it be stated that God and Soul being both 
intelligences (Chit), they are one; we say ‘No’; God is Gracious 
Intelligence (Arul-chit) and the soul is that one which 
partakes of this Grace. God is the Intelligence Who in order 
to remove the soul’s mala passes it through various births 

0 

and leads it into Moksha. The soul is the one which is 
subjected to the processes of evolution, etc. God is the 
Intelligence which is self-luminous and illumines others ; and 
the soul is the one which receives such light and knowledge. 
Hence, though God and Soul are in union inseparably, they 
are not one and the same. Tor instance, can the soul and its 
Buddhi, though both intelligent, be equal ? To the soul, as 
chit, the buddhi is a chit. So also to the God as chit . the 
Soul is achit . 



THE TRUE NATURE OF THE UNION ILLUSTRATED, 

* H 
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12, As magnet attracts a piece of iron, so God draws 
unto Himself the Soul, and converts it into His own Form, 
as fire converts to its form iron, and destroys its Mala, 
as the wood is destroyed by the fire (rising from and 
enveloping it), and unites with it, as the salt with water, 
and subjects and transcends it as Alchemist's stone curbs 
gold, God transcends all. He remains united and undistin- 
guished as the taste of a syrup of cane-sugar, honey, 
and sweet fruit, and' sugar-candy. 
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Nature of the Sanctified 

CLP^svsSJaiisMrijD 
Adhikaranam I. 

HOW THE SANCTIFIED PERCEIVE THE IMPERCEPTIBLE 

AND DELIGHT IN HIM. 

Q&mj&tLsojB $ir Gffldm'&Qfr G&jj- Geu/rilL-r^ 

$rfiiLwrEJ&<5iT Gm^QjrirQ^ Q# j$i5$lL(® ) 

^jiEi&Qjirgbrs ^(t^Qqjl-ld ^sd iu rsj a Q&r&tsoiril i 

k 3I JT Guff GST Q®} <z%Uj-LJ U{Tt JJL 

(ST iEj(&jibuj!T lb <$(Sjd) GrsfftGtuiT ii> ^soGeomb 

LurrGUit &(<9)ib GwevirG^ui <st m j$ jpi lo/t u ( lj )sr uu f g 
^rsjs€tr(Lpu^ Lurrir< 3 ji.q..tuir # ^i^Giurr Qllgstjpi 

j$ifl(5j§®@unr $®j(Wj)[i'(otir& Q&tu$iL]<s$)L- GiuirQp. & 

1. The Sivagnanis getting rid of the three pasas which 
prevent them from uniting themselves to the Lotus Feet of 
the Supreme, and joining the company of God’s devotees, 
and worshipping them and the forms in temples as His Form, 
and singing their praises, and dancing in" delight, and 
becoming fully conscious of the superiority of Sivagnanis and 
the inferiority of others, and bowing low only to the devotees 
of the crescent-crested God, they roam about the world. 

Adhikaranam II 

LOVE GOD’S DEVOTEES AND OBEY THEM, 

* 
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2. They love not God, who love not His devotees ; they 
love not others, neither do they themselves. What is the 
good of talking about such senseless corpses ? Leave off their 
company as their union will lead you again into births and 
deaths. Seek in love God’s true devotees, taking their wishes 
as commands, speak humbly, and stand steadfast according 
to their gracious directions, and worship and bow to them and 
delight and dance. 



The full force of the last two stanzas are brought out in the 
following Mantra: 

He who sees, perceives and understands this, loves God, delights in 
God, revels in God, rejoices in God, he becomes a Svaraj, (an Autocrat or 
Self-Ruler) he is lord and master in all the worlds. But those who think 
differently from this, live in perishable worlds, and have other beings for 
their rulers. (Chhandogya Up. vn, 25-2) 

Of. Saint Appar. 
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SUPAKKAM 



Cf. Saint Manikkavachakar. 
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Adhikaranam III 



GOD’S DEVOTEES ABE GOD HIMSELF 

^ jijJ sir rfl iu rr &sr &8asriu$hu ^<s<kd<$ ajrr&Sl 
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3. As God dwells as the soul of soul in each human body- 
designed for the purpose of reaching the Imperceptible One, 
and infuses His own Intelligence into them therefor, the form 
of His devotee is His Form. As he dwells in Sivoham 
Samadhi, he is even God Himself. As he reaches Him in his 
heart following the directions of the Guru, he is God Himself. 
When he and his vision fail altogether, he is without, doubt 
God. If such is the greatness of the God’s devotees, worship 
them with love, to get rid of the bonds of sin. 

WOESHIP THE FOBM IN TEMPLES AS GOD HIMSELF 
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gft(fjjuunrtiJ ®juj.Q]trQ ^jii^SGsr^^mr <3rrf}Qurreo 
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4. To those of chary as who regard as God His form 
placed in temples. He gives His grace unseen. To those of 
Kriya who worship Him in it in the mantrie form and to 
those of Yoga in whose hearts he is present, he appears as 
does the fire when churned or as the milk in the udder when 
milked. But, to the Gnanis, he is present as the milk which 
flows from the teats when the cow sees the calf. 

This gives the Sadhana and Phalam of the three classes of Margis. 
The first class, the Chary avans require the grosser form of Symbolic 
worship; the Kriy avans can take to the mantrie worship or prayer 
form ; the Yogis practise heart-worship. But the next verse shows 
the followers of the higher are not required to give up the lower forms 
and they do generally practise the lower forms just to keep their 
bodily and mental organs engaged till the body is worn out. 

Of. the famous verse of Saint Appar. 

eSpQeo jiuSlmek urnsSflu® QisiuCoutr &) 
t&mptu LorrtJDmfi& Q&rr^ujtrear 

(<0) a.. 685 Tlfeij SIlS p fS <6B)*> 
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which of course follows the famous verses in the Svetasvatara 
Upanishat. 

‘‘One’s body taking for the lower stick, and for the upper, Ora, by 
meditation’s friction well sustained, let one behold God, there lurking 
as it were,” 

“ As oil in seeds, butter in cream, water in springs, and in the 
firesticks fire, so is God found in the soul, by him who seeks for Him 
with truth and meditation.” 

The point is though fire or milk is present in the whole body of 
the wood or cow, yet when we want to realize it we realize it only at 
certain points. Nay, the Immensity of the Being js so great it is 




impossible to perceive It as It is* And, after all, till the final stage is 
reached our knowledge cannot but be symbolic. 

THE ORDER OF WORSHIP AND WORSHIPPERS 
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5. The practices of the four paths (Juana, Yoga , Kriya 
and Charya are all ordained by God. The Gnani is entitled 
to practise in all the four paths ; the Yogi from Yoga down- 
wards ; the Kriyavan can practise Kriya and Charya ; the 
Charyavan is alone entitled to practise Charya , So that 
the faultless Gnana-gum is the Guru of all the Margis, He is 
God Himself. Worship Him accordingly, 

T S5T * IF LD |gl * T StfJT UD 

Adhikaranam IV. 

i 

THE NECESSITY OF A GURU. 

i£>m$jr&$i r&> Lo^/s^sir/rsb ®jfriij@@®S (Stair GpjBirw 
LnmP^yr^s @Grft6®au3(io3)GQ injbjpiLn iajdjpjlq 

Q&ir<oGT6W(Lp68)p Q&UJtU G<clj$ 
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in ft ft®»®J u~j ib 'StffojmqijGfrir®) iDQ^oqtb ^s’stCojd* 

6 . By means of Mantras, medicines. Yoga practices and 
herbs and medicinal stones, and other such means as are set 
forth in the Tantras, one can secure the knowledge of the 
Vedas and the Sastras, knowledge of past, present and 
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future, and the endless occult powers. But the knowledge 
of God can only be secured by the grace of the Guru, 
and not by any other means. Even the above-mentioned 
powers can be secured by the Guru’s grace. 

THE DIFFERENT WAYS OF GRACE BY THE GURU 

umidJiruui gjjeuQssreirjpiih uoSaimr^ir QasresrjgiLb 
u it © ir m w ^jsuQemeirriiiM utriruirmr^ir Qai rarjpiw 
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@jiueoi9Qt@s)®iji uifl@@$iu> SSssr fcgjih turn p^u'ts 

nwrigicirGuira) SIoiQim (uirigtt 
ufi®p§iLD @ii@$£iLb utnr$'gitb ^irSesr. «r 

If one dose worship his gracious Guru, as the Para- 
Brahmam, as Para-Sivam, and Paragnana, and as all the 
manifestations of Hara, then Guru becoming God Himself 
will convert the disciple into His Form by means of touch, 
thought and sight, in the same way as the fowl and tortoise 
and fish hatch their eggs by touch and thought and 
sight respectively. 

May the Grace of Arul-Nandi descend on all ! 
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